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O Lord Suvidhinatha! With the light of your omniscience you had 
promulgated the nature of the reality in a manner which 
contradicts the absolutist (ekanta) point-of-view, well-founded, and 
incorporates the principle of predication involving both, the 
affirmation (tat) and the negation (atat), depending on the point-of- 
view. Others have not been able to view the nature of the reality in 
such light. 


The valid-knowledge (pramana) 


The valid-knowledge (pramdna) ascertains the true nature of objects 
while the fallacious-knowledge (pramdndbhdsa) does the opposite. 
Acarya Manikyanandi’s Pariksimukha Sitra describes both these 
(pramana and pramanabhasa) for the benefit of the uninitiated learners. 


The valid-knowledge (pramana) is the definitive (vyavasayatmaka) 
knowledge of the self (sua) and of the things not ascertained earlier 
(apurvartha). Since pramana (valid-knowledge) enables one to acquire 
things favorable and relinquish things unfavorable, therefore, it can be 
nothing but knowledge (iana). 

The valid-knowledge (pramana) is of two kinds: the direct (pratyaksa) and 
the indirect (paroksa). 
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The knowledge that is ‘vigada’ — unambiguous (nirmala, spasta) — is the 
direct (pratyaksa) valid-knowledge (pramana). The knowledge obtained 
with the help of the senses (indriya) and the mind (mana) is partially 
(ekadesa) unambiguous (vigada) — with respect to some part only — and is 
called the mundane-direct (samuyavahGarika-pratyaksa) knowledge. 


That which is different from the direct (pratyaksa) is the indirect 
(paroksa) valid-knowledge (pramana). The indirect (paroksa) knowledge 
is that which is caused by direct (pratyaksa), etc., and has these divisions: 
remembrance (smrti), recognition (pratyabhijndna), inductive-reasoning 
(tarka), inference (anumana), and the Scripture (agama). 

The two kinds of valid-knowledge (pramana) — the direct (pratyaksa) and 
the indirect (paroksa) —are described now in some detail. 


The supreme-direct (mukhya-pratyaksa) 
valid-knowledge (pramana) 


Omniscience (kevalajnana) 
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The soul that has become pristine through pure-cognition 
(Suddhopayoga), and has washed away, by own effort, the dirt of 
the obscuring — knowledge-obscuring (jidnavaraniya) and faith- 
obscuring (darsgandvaraniya) — along with the obstructive 
(antardaya) and the deluding (mohaniya) karmas, comprehends fully 
all objects-of-knowledge (jfieya). 

The soul established in pure-cognition (Suddhopayoga) attains, on 

destruction of the four inimical karmas, omniscience (kevalajnana) that 
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knows fully all objects of the three times (the past, the present, and the 
future). The nature of the soul is knowledge, and knowledge is 
coextensive with the objects-of-knowledge (jievya); knowledge pervades 
the objects-of-knowledge. Since the objects-of-knowledge are all objects of 
the three worlds and the three times, it follows that omniscience, the fruit 
of pure-cognition (suddhopayoga), knows all objects of the three worlds 
and the three times. 


Acarya Umasvami’s Tattvarthasitra: 


PAG AT Hawes i ( k-2e ) 
Pace al fava-weay ad soa ak wd wala @, aul aca 
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Omniscience (kevalajndna) extends to all substances (dravya) and 
all their modes (paryaya) simultaneously. 


The attributive ‘sarva’ — all — is added to both, ‘dravya’ — substance, and 
‘paryaya’—mode. 

The soul-substances (iva dravya) are infinite-times-infinite 
(anantananta). The forms of matter (pudgala dravya) are infinite-times- 
infinite of these. Atoms (anu) and molecules (skandha) are the divisions of 
matter. The medium of motion (dharma dravya), the medium of rest 
(adharma dravya) and the space (akasa dravya) are three. The substance 
of time (kala dravya) is innumerable (asamkhydata). Each of these 
substances has infinite-times-infinite modes (paryaya), extending 
through the past, the present and the future. There is nothing, either 
substance (dravya) or mode (parydya), which does not come within the 
purview of omniscience (kevalajnana). The fact that omniscience 
(kevalajiana) encompasses all substances (dravya) and all modes 
(paryaya) highlights its boundless virtue. 


Acarya Umasvami’s Tattvarthasitra: 
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Omniscience or perfect knowledge — kevalajnana — is attained on 
destruction of delusion (moha), and on destruction of knowledge- 
covering (jidndvarana), perception-covering (dargandvarana) and 
obstructive (antaraya) karmas. 


Acarya Amrtacandra’s Purusdrthasiddhyupdaya: 
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Victory to the Supreme Effulgence (omniscience — the infinite and 
all-embracing knowledge) that images, as it were in a mirror, all 
substances and their infinite modes, extending through the past, 
the present, and the future. 


The soul established in its Pure Self (through suddhopayoga) attains 
omniscience (kevalajnana) without the help of or reliance on any outside 
agency (such a soul is appropriately termed self-dependent or 
svayambhi.). Intrinsically possessed of infinite knowledge and energy, the 
soul, depending on the self, performs the activity of attaining its infinite 
knowledge-character and, therefore, the soul is the doer (karta). The 
soul’s concentration on its own knowledge-character is the activity; the 
soul, therefore, is the activity (karma). Through its own knowledge- 
character the soul attains omniscience and, therefore, the soul is the 
instrument (karana). The soul engrossed in pure consciousness imparts 
pure consciousness to self; the soul, therefore, is the bestowal 
(sampradana). As the soul gets established in its pure nature, at the same 
time, destruction of impure subsidential knowledge, etc., takes place and, 
therefore, the soul is the dislodgement (apddana). The attributes of 
infinite knowledge and energy are manifested in the soul itself; the soul, 
therefore, is the substratum (adhikarana). This way, from the 
transcendental point-of-view, the soul itself, without the help of others, is 
the sixfold factors-of-action (nigcaya satkaraka) in the attainment of 
omniscience through pure-cognition (Suddhopayoga). 
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On destruction of the four inimical (ghdti) karmas, the self-dependent 
soul — ‘svayambhi’ — attains infinite knowledge (that illumines the self as 
well as all other objects) and indestructible happiness, both beyond the 
five senses (as such, termed atindriya). It then is characterized by infinite 
knowledge — kevalajiana (on destruction of the jzanavaraniya karma), 
infinite perception — kevaladargana (on destruction of the dargana- 
varaniya karma), infinite faith or belief in the essential principles of the 
reality —ksayika-samyaktva (on destruction of the mohaniya karma), and 
infinite power — anantavirya (on destruction of the antaraya karma). The 
own-nature (svabhava) of the soul is knowledge-bliss G”ianananda), 
manifested on attainment of its pure state of perfection, rid of all external 
influence. Just as the brightness of the sun gets diffused on emergence of 
the clouds but regains intensity as the clouds fade away, similarly, on 
destruction of the inimical (ghdtz) karmas, the soul regains its own- 
nature of infinite knowledge-bliss (nanananda). 

The Omniscient Lord (kevalajnani) attains the light of knowledge that is 
steady like the light of the jewel. It neither accepts nor rejects the objects- 
of-knowledge (jreya) and the objects-of-knowledge (jieya) do not cause 
transformation in the soul. The soul experiences only the nature of own 
soul by own soul, utterly indifferent to all external objects. As objects like 
the pot and the board get reflected in the mirror without the mirror 
wanting to reflect these, all objects-of-knowledge (jreya) of the three 
times get reflected in the knowledge of the Omniscient Lord without him 
having any desire to know these. He isjust the knower (j7ata) and the seer 
(drsta). The knowing soul is utterly different from all foreign objects; only 
empirically, there is the relationship of the knower (jfid@yaka) and the 
known (jneya). 

Omniscience (kevalajnana) is direct, sense-independent knowledge. It is 
without anxiety; therefore, it is perfect happiness. 


Acarya Kundakunda’s Pravacanasara: 
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The Omniscient Lord has proclaimed that the knowledge that is 
self-born, perfect, spread over every object, stainless, and free from 
stages — including apprehension (avagraha) and speculation (tha) — 
is certainly the absolute (pure) happiness. 


Omniscience (kevalajiadna) is complete and without envelopment as it 
pervades every space-point (pradesa) of the soul with its infinite energy. It 
encompasses all objects-of-knoweldge (jfeya). Rid of the karmic dirt that 
hinders infinite energy and causes of imperfections like doubt (samsaya), 
it is pristine (nirmaila). It knows without stages; it knows simultaneously 
the whole range of objects-of-knowledge (jfieya) in the universe and 
beyond, covering the three times. Direct, sense-independent knowledge is 
without-anxiety (nirakula); it is the natural state of the soul and, 
therefore, absolute happiness. 


Clairvoyance (avadhijnana) and telepathy (manahparyayajnana) also 
comprise the supreme (mukhya) and direct (pratyaksa) knowledge. 
Although not encompassing all objects of the three-worlds and the three- 
times, these are partially (ekadesa) direct (pratyaksa) and are absolutely 
unambiguous (nirmala, spasta) in respect of their respective subject- 
matter. 


Clairvoyance (avadhijnana) 


Clairvoyance (avadhijndana) is of two kinds according to the nature of 
its origin. The first is due to birth — bhavapratyaya, and the second 
owes its origin to destruction-cum-subsidence of the particular karmic 
veil—ksayopasamanimittaka. 


Acarya Umasvami’s Tattvarthasiitra: 


VTATAA SHASTA 1 ( 2-22) 
Fae Aah satya ta sik anfHat H ela 2 


Clairvoyance based on birth — bhavapratyaya avadhijiiana — is 
possessed by the celestial and the infernal beings. 


What is the state of existence ‘bhava’? The mode (paryaya) of the soul is 
the state of its existence; it is caused by the life- and name-karmas (ayu, 
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namakarma). ‘Pratyaya’ means cause (karana) or instrumental cause 
(nimitta). The avadhijfiana that has the state of existence (bhava) for its 
cause or origin is the bhavapratyaya avadhijndna. It is possessed by the 
deva and the infernal beings. In that case, there would be no destruction- 
cum-subsidence (ksayopagama) of the karmic veil in this type of 
clairvoyance. No, it is not so. In case of these beings, the karmic veil 
disappears and subsides due to their state of being (bhava). So the state of 
being (bhava) is mentioned as the main cause. Birds fly by instinct (inborn 
tendency) and not because of teaching. So also clairvoyance arises in these 
beings not because of any special merit such as observance of vows or 
restraint, but by reason of their state of existence (bhava). The state of 
existence being common to all, it would mean that all are endowed with 
the same degree of clairvoyance. But differences in the degree of 
clairvoyance (avadhijnadna) possessed by these beings are admitted. 
Though the beings in heaven and hell are mentioned in general, only 
those endowed with right faith among them are implied. This is clear 
from the term ‘avadhi’ used in the sitra. In case of wrong believers, it is 
called vibhanga (erroneous) clairvoyance (avadhijnana) as it is vitiated 
by their wrong belief. The degree of clairvoyance among them can be 
ascertained from the Scripture. 

If clairvoyance (avadhijndna) based on birth arises in celestial and 
infernal beings, in whom does clairvoyance arise due to destruction-cum- 
subsidence (ksayopasama) of karmas? 


eaasatiitd: wefrancr: Samy | ( 2-22) 
aris satan oe A ae t ak ae We sai AP 
am fatal am eat 2 


Clairvoyance (avadhijnidna) due to destruction-cum-subsidence 
(ksayopasama) is of six kinds. It is acquired by the rest, namely, 
human beings, and animals. 


When there is no rise for the present and quiescence (upsama) for the 
future in their present state, of the totally-obscuring (sarvaghGti) karmic- 
moleules (spardhaka) of clairvoyance-obscuring (avadhijnadndavaraniya) 
karmas, but there is the rise of the partially-obscuring (degaghdati) 
karmic-moleules (spardhaka) of clairvoyance-obscuring (avadhijniana- 
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varaniya) karmas, that state is called destruction (ksaya). Where these 
karmas do not attain to the stage of rise but are merely existent, that state 
is called subsidence or quiescence (wpsama). That which arises owing to 
these two causes is called clairvoyance (avadhijnidna) due to destruction- 
cum-subsidence (ksayopsama). This must be understood to occur in case 
of the rest. Who are the rest? The rest are human beings (manusya) and 
animals (tiryanca). Even among them, it must be understood to arise only 
in case of those who have the necessary capacity. That capacity is not 
present in those who are without mind — asamjni — and who have not 
attained completion — called aparyaptaka. And even among those with 
mind and completion, it does not arise in all. If so, in whom does it arise? It 
arises in case of those in whom right faith, etc., are present, and in whom 
the concerned karmas are quiescent or destroyed. Though clairvoyance 
arises owing to destruction-cum-subsidence in all cases, the specific 
mention of ‘due to destruction-cum-subsidence’ is intended for 
determination, namely, depending on destruction-cum-subsidence 
(ksayopsama) only and not on the state of existence or birth (bhava). 

This clairvoyance is of six kinds: anugami, ananugami, vardhamana, 
hiyamana, avasthita and anavasthita (accompanying, unaccompanying, 
increasing, decreasing, steady and unsteady, respectively) according to 
particular characteristics. Just as light accompanies the sun, the first 
kind -anugami - accompanies the individual possessing it wherever he 
goes. The second kind — ananugami — does not accompany the individual. 
It passes away then and there, like the reply given to the question of an 
indifferent person. The third variety —vardhamana — expands rapidly like 
the fire in the forest caused by friction, which spreads rapidly by means of 
dried leaves and fuel. It develops from its original degree up to the extent 
of knowing innumerable universes, owing to the purity of right faith, etc., 
of the individual. The fourth variety — hityamdna — decreases up to a very 
small fraction of an avgula (a very small measure) from its original 
degree, owing to the decline of right faith and the consequent increase of 
impure thoughts. The fifth type — avasthita — neither decreases nor 
increases. It is like the mole. It is steadfast at the same level at which it 
originates, as right faith, etc., continue in the same condition. It is so till 
death or till the attainment of omniscience. The sixth type — anavasthita — 
is unsteady like the waves in the water caused by the wind. It develops as 
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well as deteriorates in accordance with the growth or decline of right 
faith, etc. 

Three other classifications of clairvoyance (avadhijfidna) due to 
destruction-cum-subsidence (ksayopagama) — ksayopasamanimittaka — 
have been mentioned: degavadhi, paramdvadhi and sarvavadhi. The first 
kind — desavadhi — is obtained by animals and human beings. However, 
for the human beings, it is possible to obtain paramdvadhi and 
sarvavadhi clairvoyance (avadhijndna) in their state of spiritual 
discipline (samyama). In the fourth and the fifth gunasthdna, desavadhi 
clairvoyance is possible. In higher gunasthana, all three kinds of 
clairvoyance are possible. Clairvoyance based on the state of existence — 
bhavapratyaya avadhijnana — is of the nature of desavadhi. 


wfreqaed: 1 ( 2-29) 
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The subject matter (visaya) of clairvoyance (avadhijfidna) is 
substances with form (riipi). 


The range or the subject matter (visaya) is supplied from the previous 
sutra. The term ‘riipi’ implies forms of the matter (pudgala) and 
embodied souls — bonded souls. The sitra lays down that the scope of 
clairvoyance (avadhijfidna) is restricted to ‘rupi’ substances only and 
does not extend to non-material substances. Even with regard to ‘ripi’ 
substances, the range of clairvoyance is limited to certain modes 
(paryaya) only according to its potency and does not extend to all modes of 
the matter. In order to determine this ‘asarvaparydayesu’ (from the 
previous sutra) should be brought together. 


Telepathy (manahparyayajnana) 


The marks and subdivisions of telepathy (manalparyayajnana) are 
described now. 


Acarya Umasvami’s Tattvarthasiitra: 


Raagead WT: (8-23) 
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TAS eal sik fageata at yar a zl 


The two kinds of telepathy (manahparyayajnana) are rjumati and 
vipulamati. 


The word ‘rju’ means produced and straight. Whereby is it produced? It is 
produced by the knowledge of objects of speech, body and mind located in 
the minds of others. He who has straight telepathy is called rjwmati. 
‘Vipula’ means not produced and curved or winding. How is it not 
produced? It is not produced by the knowledge of objects of speech, body 
and mind in the minds of others. He who has complex telepathy is called 
vipulamati. Thus, telepathy is of two kinds —- rjumati and vipulamati. 


Now that the divisions of telepathy have been mentioned, it must be 
defined. Telepathy (manahparyayajnana) is that knowledge which knows 
the objects thought of by the minds of others, owing to the destruction- 
cum-subsidence (ksayopagsama) of the energy-obstructing (viryantaraya) 
and the telepathy-knowlege-obscuring (manahparyaya jnandavaraniya) 
karmas and depending on the attainment of the name-karmas 
(namakarma) of limbs and minor limbs (avigopanga). It may be argued 
that it is nothing but sensory-knowledge (matijiana) since it happens in 
the mind (mana). This has already been refuted. The mind is merely for 
reference as the background. The object located in the mind of another is 
ascertained by telepathy; the mind is intended only as a background. 


Of these two varieties, rjumati can extend from two or three births of 
oneself and of others, up to a maximum of seven or eight past or future 
births. It can extend in space from one gavyiti (a measure of length = 2 
krosa) up to one yojana (a measure of length = 4 krosga) but not beyond it. 
The latter — vipulamati — can extend from seven or eight births up to 
innumerable births in the past and in the future. In space it can extend 
from one yojana up to the entire abode of human beings (i.e., up to the 
mountain range of ManuSsottara) and not beyond that. 


Other particulars regarding these two varieties of manaliparyayajnana 
are described next. 


Acarya Umasvami’s Tattvarthasiitra: 
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The differences between the two are due to purity (viguddhi) and 
infallibility (apratipata). 


The state of the soul on destruction-cum-subsidence (ksayopasgama) of the 
karmic veil covering telepathy is purity. ‘Pratipdata’ is fall. Its opposite is 
infallibility (apratipata). The ascetic whose karmic veil has only subsided 
(upasantakasaya) but has not been destroyed sometimes falls from his 
spiritual height in the presence of powerful conduct-deluding 
(caritramohaniya) karmas. But such a fall does not occur in case of the 
ascetic whose conduct-deluding (caritramohaniya) karmas have been 
completely destroyed (ksinakasaya). And the excellence of telepathy 
depends upon purity — visuddhi — and absence of fall — apratipdta. First, 
with regard to purity. Vipulamati is purer than rjumati with regard to the 
object (dravya), space (ksetra), time (kala) and nature or condition 
(bhava). How? The infinitesimal part of karmic matter is ascertained by 
perfect-clairvoyance (sarvdvadhijndna); its infinitesimal part is the 
province of yjumati. And the infinitesimal part of what is known to 
rjumati is within the reach of vipulamati. Thus the latter knows the 
infinitesimal part of infinitesimal. Its purity with regard to object 
(dravya), space (ksetra), time (kala) has thus been mentioned. Purity in 
regard to nature or condition (bhava) must also be understood from the 
fact that still subtler or minute forms of matter come within the range of 
vipulamati than rjumati as it is accompanied by greater destruction-cum- 
subsidence (ksayopasama) of karmas. Vipulamati is superior to rjumati 
also owing to the absence of downfall or deterioration as it is possessed by 
those with ascending-conduct (pravardhamana caritra). Rjumati under- 
goes downfall or deterioration as it is possessed by those with descending- 
conduct, owing to the rise of the passions (kasaya). 


What is the scope of telepathy (manahparyayajnana)? 
Acarya Umasvami’s Tattvarthasitra: 
ASTM FATA I ( 8-22 ) 
(aalaftan & farayd) Stl koa h sats APT A AATaaS FI 
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fava-aeary ZI 


The scope of telepathy (manahparyayajnana) is the infinitesimal 
part of the matter ascertained by clairvoyance (avadhijndna). 


As mentioned already, telepathy (manahparyayajnana) makes its subject 
matter one infinitesimal part of the matter ascertained by the highest 
form of clairvoyance, i.e., sarvavadhijnana. 


The mundane-direct (samuyavaharika-pratyaksa) 
valid-knowledge (pramana) 


Sensory-knowledge (matijnana) 


Owing to the destruction-cum-subsidence (ksayopasama) of the karmas 
which obscure sensory-knowledge (matijidana), that which reflects on the 
objects-of-knowledge through the senses (indriya) and the mind (mana), 
or that through which the objects-of-knowledge are reflected upon, or just 
reflection, is the sensory-knowledge (matijnana). 


Acarya Umasvami’s Tattvarthasitra: 


dersamrgarrrr i ( 2-26) 
Sisal sik wa sa afta & fafa ZI 


That — sensory-knowledge (matijiana) — is caused by the senses 
(indriya) and the mind (mana). 


He who is invested with lordship and wealth is ‘indra’. Here the word 
means the soul. The soul is of the nature of knowledge. However, when 
there is the destruction-cum-subsidence (ksayopasama) of knowledge- 
obscuring karmas, the soul, by itself, is unable to know the objects. And 
that which acts as the instrument for acquisition of knowledge by the soul 
is the sense (indriya). Or that which causes the knowledge of hidden 
objects is the sign (linga). Accordingly, that which promotes the 
knowledge of the subtle soul, is the sense (indriya). For instance, smoke is 
the cause of the knowledge of the fire. Similarly, the senses, such as touch, 
etc., cannot exist without the soul. Hence by means of those senses the 
existence of the soul is inferred. Or, ‘tndra’ is the word denoting the name- 
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karma (namakarma). The senses (indriya) are built by that. ‘Anindriya’, 
‘mana’, ‘antahkarana’ are synonyms. 


The word ‘anindriya’ is the negation of ‘indriya’— sense. How then can it 
be used to denote the mind which is also a sign of the soul? The negative 
sign ‘a’ is used in the sense of slight or a little. A quasi-sense is called 
‘anindriya’. For instance there is the usage ‘anudara kanya’ — the girl 
‘without’ the belly. Here the meaning of ‘without’ is taken as ‘slight’ or 
‘thin’. How is the meaning ‘slight’ applied to the mind? The sense-organs 
perceive objects within a limited range, and these last for a long time. But 
the mind is not like these. Objects that are perceived by the senses as well 
as those not perceived by the senses are subject to mental cognition. 
Though the mind is also the sign (linga) of the soul (indra), it neither 
cognizes objects within a limited range nor remains for long (the mental 
attitude changes quickly). 

The mind is described as an internal sense. In investigating good and evil 
and in remembrance, etc., the mind is not dependent on the senses. Nor is 
the mind seen outwardly like the eyes, etc. So it is called the internal 
sense. 

What for is ‘tad’ — ‘that’ — used? ‘That’ is used for denoting the sensory- 
knowledge (matijnana). Now sensory-knowledge has just been 
mentioned. It is argued that a rule or an exception refers to what has just 
been described. So this stra would refer to the sensory-knowledge only 
even without the word ‘that’. The answer is, ‘that’ is intended to refer to 
this (previous) stra as well as the following sutra. The knowledge that 
has synonyms like ‘mati’ is caused by the senses and the mind. And the 
same has four stages — impression (avagraha), inquisitiveness (thd), 
comprehension (avaya) and retention (dharana). If ‘that’ were not used, 
the synonyms such as ‘mati’ would refer to the sensory-knowledge, and 
the kind of knowledge caused by the senses and the mind, would refer to 
the scriptural-knowledge with the four stages mentioned in the next 
sutra. Thus it would lead to a faulty interpretation. 


The stages of the sensory-knowledge are mentioned in the next sitra. 


Acarya Umasvami’s Tattvarthasitra: 


STAM STATARIINUTT: Wl ( 9-2& ) 
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Impression — avagraha, inquisitiveness — tha, comprehension — 
avaya, and retention — dharand, are the four stages [of sensory- 
knowledge (matijnana)]. 


The first off awareness or adoption of an object as it comes in the range of 
the senses is impression (avagraha), the first stage of sensory-knowledge 
(matijnana). When there is the meeting of the sense-organ and the object, 
it is first perceived and that is called dargana. The awareness of the object 
immediately following it is avagraha. For instance, on seeing an object, 
the impression that it is white in colour is avagraha. The desire to know 
particulars regarding the object apprehended through avagraha is 
inquisitiveness (tha). Thus, the desire to know more — ‘Is that white object 
a crane or a flag?’ — is inquisitiveness (tha). Knowing the object, as it is, 
after ascertaining its particulars is the next stage — comprehension 
(avaya). By its movement up and down and by the flapping of the wings, it 
is ascertained that it is a crane only and not a flag. Retention (dharand) is 
the cause of not forgetting in the future what was ascertained in the past. 
For instance, “This is the same crane which I saw this morning,’ is 
retention (dhadrand). These are mentioned in the sitra in the order in 
which these arise. 


The indirect (paroksa) 
valid-knowledge (pramana) 


Remembrance (smrti) 


To remember something that has been experienced earlier is 
remembrance (smyti). This implies that for remembrance (smrti) the 
direct (pratyaksa) instrumental-cause (nimitta) is the retention 
(dharana) — the fourth stage of the sensory-knowledge (matijnana) - of 
the earlier experience. 

Remembrance (smyti) is caused by bringing to the fore the earlier 
retention (dharand) and gaining the knowledge that ‘that’ — particular 
object — has the same form. For instance, “This is the same crane which I 
saw this morning,’ is retention. Thus, the earlier lasting impression is 
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retention (dharand). Remembrance (smyti) is bringing to the fore the 
earlier lasting impression, i.e., retention (dharand), and determining the 
form of the object seen. 


Recognition (pratyabhijnana) 


The knowledge based on the confluence of the present vision and 
remembrance (smyti) of the earlier vision is recognition (pratyabhijnana). 
Recognition (pratyabhijfidna) is of several kinds, including: 
Recognition of the same — ekatva pratyabhijnana — ‘It is the same’. 
Recognition of the like — sadrgya pratyabhijnana — ‘It is like that’. 
Recognition of the different — vailaksanya pratyabhijnana — ‘It is 
different from that’. 
Recognition of the comparative — pratiyogika pratyabhijnana — ‘It is 
larger than that’. 
Illustrations of recognition (pratyabhijnana) are: ‘He is the same 
Devadatta;’ ‘This antelope (gavaya, nilagaya) is like that cow;’ ‘This 
buffalo (mahisa, bhainsda) is different from that cow;’ ‘That is far from 
this;’ and ‘Thisis a tree;’ etc. 
From the word ‘etc.’ it should be known that there are other kinds of 
recognition (pratyabhijnana) too. All illustrations given here rely on both, 
the vision of the present and the remembrance of the earlier retention 
(dharana). 


Inductive-reasoning (uhah or tarka) 


The knowledge of infallible-concomitance (vyadpti or avinabhava) caused 
through infallible-affirmation (upalambha, anvaya) or infallible- 
negation (anupalambha, vyatireka) is called inductive-reasoning (uhah or 
tarka). 

If in the presence of the instrumental-object (sadhana, hetu) the object- 
to-be-proved (sadhya) must be present, the relationship is called 
infallible-affirmation (anvaya). If in the absence of the object-to-be- 
proved (sadhya) the instrumental-object (sadhana) must be absent, the 
relationship is called infallible-negation (vyatireka). 

What is infallible-concomitance (vydpti or avinabhava)? Infallible- 
concomitance (vydpti or avindbhdva) is said to exist when, invariably, in 
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the presence of the instrumental-object (sadhana, hetu) the object-to-be- 
proved (sddhya) is present and in the absence of the object-to-be-proved 
(sddhya) the instrumental-object (sadhana) is absent. The knowledge of 
infallible-concomitance (vyapti or avindbhava) is according to the 
destruction-cum-subsidence (ksayopagama) of the knowledge-obscuring 
(nanavaraniya) karmas. 

Two examples of infallible-concomitance (vyapti or avinabhava) are: 1) 
‘Only in the presence of the fire can the smoke be present, and in the 
absence of the fire the smoke must be absent.’ 2) ‘Only in the presence of 
the sun can the daylight be present, and in the absence of the sun the 
daylight must be absent.’ 


Inference (anumana) 


The particular knowledge of the object-to-be-proved (sadhya) obtained 
from the means (sadhana, hetu) is the inference (anumana). 

The object that has infallible-concomitance (avinabhava) with the object- 
to-be-proved (sddhya), i.e., it does not exist without the object-to-be- 
proved (sddhya), is called the means (the middle-term, sédhana or hetu or 
linga). 


Inductive-reasoning (tarka) rests on the existence of infallible- 
concomitance (avindbhdva) between the object-to-be-proved (sddhya) 
and the means (sddhana). With repeated observation of the smoke and 
the fire, through inductive-reasoning (tarka), one concludes that 
wherever there is the smoke there is the fire and where there is no fire 
there is no smoke. 

The statement, ‘Where there is no fire there is no smoke,’ is sufficient to 
convey infallible-concomitance (avindbhdva) between the fire (sadhya) 
and the smoke (sadhana). One other name for this kind of infallible- 
concomitance (avinabhava) is infallible-non-coexistence (anyathanupa- 
patti). 

The sure-enough determination of the fire (sadhya, lingi) on the hill, 
thus, is through the means (sadhana, hetu, linga), i.e., the smoke. 


Infallible-concomitance (avindbhava) [between the object-to-be-proved 
(sadhya) and the means (sadhana)] follows either of these two rules: 
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without-gradation (sahabhadva, akramabhava), and with-gradation 
(kramabhava). 


Statistical inference: Due to the limitation of not having access to the 
direct (pratyaksa) valid-knowledge (pramdana), modern researchers and 
analysts in fields including medicine, criminology, psychology, sociology, 
biometrics, computers, psephology, and manufacturing use hypothesis 
testing, a means of arriving at a statistical inference through empirical 
testing. Tests are conducted in order to determine whether or not the 
‘alternative hypothesis’ concerning an observed phenomenon can be 
validated. 

It is always assumed, by statistical convention, that the ‘alternative 
hypothesis’ (denoted by H,) is wrong, and the ‘null hypothesis’ (denoted 
by H,), which postulates that the observed phenomenon occurred by 
chance, holds true. 

The notion of a statistical error is an integral part of hypothesis testing. 
Consider the case of judgement in a court trial. The ‘null hypothesis’ (H,) 
corresponds to the position of the defendant; he is presumed to be 
innocent until proven guilty. The ‘alternative hypothesis’ (H,) 
corresponds to the position against the defendant; that he has committed 
the crime. If the judgement of the court corresponds with the reality, then 
a correct decision has been made. If the judgement of the court does not 
correspond with the reality, then an error has been made. There are two 
situations in which the court decision would be correct: 1) The ‘null 
hypothesis’ is true and it accepts that; the court acquits the innocent 
defendant. 2) The ‘alternative hypothesis’ is true and it accepts that; the 
court convicts the guilty accused. 

The court, however, is liable to make two types of error, distinguished as 
the typeI error and the type II error. 

Type I error (false positive): The court rejects the ‘null hypothesis’ when 
it is true. This kind of error is called the type I error (false positive) and 
corresponds to convicting the innocent defendant. 

Type II error (false negative): The court accepts as true a false ‘null 
hypothesis’. This kind of error is called the type II error (false negative) 
and corresponds to acquitting the guilty criminal. 
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The two types of error are significant issues in medical testing too. 
‘Alternative hypothesis’: The patient has the specific disease. 

‘Null hypothesis’: The patient does not have the specific disease. 

Type I error (false positive): The doctor judges, on the basis of test reports, 
that the patient was suffering from the specific disease when in reality he 
was not suffering from the said disease. 

Type II error (false negative): The doctor judges, on the basis of test 
reports, that the patient was not suffering from the specific disease when 
in reality he was suffering from the said disease. 


The idea behind highlighting this subject of statistical inference here is to 
emphasize that the worldly error-ridden inferences do not constitute the 
valid-knowledge (pramana) as defined in the Scripture. Statistical 
inferences fail to satisfy the condition of infallible-concomitance 
(avindbhava) between the object-to-be-proved (sddhya) and the means 
(sadhana). 


The Scripture (agama) 


The knowledge-of-the-objects (arthajfidna) whose instrumental-cause 
(nimitta) is the speech, etc., of the Omniscient Lord (sarvajna or apta) is 
the Scripture (agama). 

The World-Teacher, Omniscient Lord (the Tirthankara or the Arhat, 
sarvajna, dpta) expounds the reality-of-substances (tattvartha), as seen 
and known in his omniscience (kevalajiana), through his divine-voice 
(divyadhvani). For the Lord’s divine discourse, the deva erect a heavenly- 
pavilion (samavasarana) befitting his glory, and there the World-Teacher 
sits, facing the east, four fingers (angula) above the huge gold lotus placed 
on a throne of heavenly gems. The Lord appears to be looking in all the 
four directions. His voice is without the movement of the glottis or the 
lips, and is, therefore, termed anaksari (without letters). The Lord’s 
divine voice, as a result of one of the marvels (atigaya) of omniscience 
(kevalajndna) is heard and enjoyed by all worthy (bhavya) living-beings- 
with-mind (samjni) in their respective tongue (ardhamagadhi bhasa), 
with-words or without-words. The languages include eighteen major- 
languages (mahabhasa) and seven hundred minor-languages 
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(Sudrabhasa). (see, Acarya Yatirsabha’s Tiloyapannati, vol. 2, verse 910, p. 
279) 

The World-Teacher is the sun that blossoms the soul-lotuses of the 
worldly beings. His divine discourse is the rain of nectar-water that 
washes away the dirt of ignorance from all souls. He is the wish-fulfilling 
tree (kalpaurksa) for all those aspiring for liberation. The World-Teacher 
is free from attachment and, therefore, delivers his discourse naturally, 
without desire or self-interest, for the well-being of the worthy (bhavya) 
souls. What does the drum (mrdariga) long for as it makes sound on the 
touch of the drummer’s hand? As the clouds, by nature and without 
human intervention, perform the activities of raining, thundering, and 
moving around, in the same way, the activities of the Arhat take place 
naturally, without volition, on fruition of auspicious karmas. 

All substances (dravya) and their modes (paryaya) reflect directly (and 
simultaneously) in the perfect-knowledge (kevalajnana) of the 
Omniscient Lord. He knows all substances and their modes directly and 
simultaneously as he does not rely on sensory-knowledge that knows 
substances in stages. Sensory-knowledge, being indirect, acquires 
knowledge of substances in four stages: apprehension (avagraha), 
speculation (tha), perceptual judgement (avaya), and retention 
(dharand). On destruction of karmas that hinder its natural power, the 
soul, on its own, attains omniscience (kevalajiana) — infinite, 
indestructible, perfect knowledge — that knows all substances of the three 
worlds and the three times directly and simultaneously. The knowledge 
(kevalajnana) of the Omniscient Lord is all-pervasive (sarvagata or 
sarva-vyadpaka); it knows everything. It knows objects that are without 
space-points — kalanu or anu, with space-points — panicastikaya, with form 
— pudgala, without form —jiva, etc. It knows the modes of the future that 
are yet to originate, and the modes of the past that have vanished. 


Only a disciple of exceptional brilliance and accomplishment (rddhi) is 
able to fully assimilate, without doubt, delusion, or misapprehension, the 
irrefutable teachings of the Tirthankara. The presence of such a worthy 
disciple or the Apostle, called a ganadhara, is mandatory in the congrega- 
tion before the Tirthankara delivers his divine discourse. 

The Apostle (ganadhara) is equipped with the following eight miraculous 
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accomplishments (rddhi): (see, Acarya Yatirsabha’s Tiloyapannaiti, vol. 2, 
verse 976 onwards) 
1. afgets — buddhirddhi — accomplishment of the intellect; 
2. tatwarats — vikriyarddhi —- accomplishment of the bodily 
transformations; 
3. Twaretg — kriyarddhi - accomplishment of the power to move 
in the air, water, fire, etc.; 
wate — taparddhi — accomplishment of the austerities; 


actteg — balarddhi —- accomplishment of the strength of the 
mind, the speech and the body; 

6. atefirefs - ausadhirddhi - accomplishment of extraordinary 
therapeutic powers; 

7. teks - rasarddhi — accomplishment that can cause miracles 
of various kinds, damaging and beneficial; and 

8. eaaefs - ksetrarddhi — accomplishment that can feed 


innumerable beings with limited food or accommodate them in 
a limited space. 


The balarddhi deserves special mention. It is of three kinds: the accom- 
plishments pertaining to the mind, the speech and the body - 
manobalarddhi, vacanabalarddhi and kayabalarddhi. The accomplish- 
ment pertaining to the mind, the manobalarddhi, is attained on excellent 
destruction-cum-subsidence (ksayopasgama) of the karma-types known as 
Srutajnanavarana and viryantaraya. The worthy ascetic equipped with 
the manobalarddhi is able to reflect on and comprehend the entire 
scriptural-knowledge (Srutajiadna) within a muhirta (48 minutes). (see, 
Acarya Yatirsabha’s Tiloyapannati, vol. 2, verses 1072-73, p. 318) 

As per the divine discourse of the World-Teacher, the Apostle (ganadhara) 
composes the ‘a@gama’ or ‘dravyasruta’ or ‘Srutaskandha’ comprising 
twelve departments (duddasdnga), also referred to as eleven anga and 
fourteen purva since the twelfth anga includes the fourteen purva, that 
contain true description of the Lord’s teachings. The twelve departments 
(dvadasanga) are also called angapravista. Then, there are fourteen 
miscellaneous concepts (prakirnaka), external to the twelve departments 
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(duddasdanga); these are called angabahya. 


The twelve departments (duddasanga) are: 


The fourteen angabahya are: 


14) 


acaranga, 

sutrakrtanga, 
sthananga, 
samavayanga, 
vyakhydaprajfiyapti anga, 
jnatrdharmakathanga, 
sravakadhyayananga, 
antakrddasanga, 
anuttaropapadika dasanga, 
prasnavyakarananga, 
vipGkasitranga, and 
drstivadanga. 


(see, Acaérya Jinasena’s Harivangapurdna, chap. 2, verses 92-95) 


samaytka, 
caturvinsatistavana, 
vandand, 
pratikramana, 
vainaytka, 
krtikarma, 
dasavatkalika, 
uttaraddhyayana, 
kalpavyavahara, 
kalpakalpa, 
mahakalpa, 
pundarika, 
mahdapundarika, and 
nisadya. 


(see, Acarya Jinasena’s Harivarsgapurana, chap. 2, verses 101-105) 


The ‘agama’ as composed by the Apostle (ganadhara) is a thorough 
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description of the path to liberation and the true nature of all substances. 
It is incontrovertible as it faithfully reflects the Word of the World- 
Teacher. It contains the most comprehensive and accurate description of 
every branch of learning that one needs to know. Employing the doctrines 
of non-absolutism (anekdntavadda) and conditional predication 
(syadvada), the ‘agama’ has the power to vanquish all anxieties and 
inquisitiveness of the knowledge-soul aspiring to tread the path to 
liberation. Men of ordinary intellect cannot reach the depth of the 
teachings contained in the ‘@gama’. 


Acarya Visuddhasagara (3rd faggarn ) 


It is wholly due to the purity and power of the discourses (pravacana) of 
Acarya Vigsuddhasagara that this composition has come into existence. 
My addiction for listening intently to his discourses convinced me that for 
an in-depth study of the Jaina Scripture, proficiency in the field of the 
Jaina Nydaya is imperative. As I delved into the vast literature that 
comprises the Jaina Nydya, it became clear to me that Acarya 
Manikyanandi’s Pariksamukha Sitra is an essential canonical text that 
every knowledge-seeking householder (Srdvaka) and ascetic (muni, 
Sramana) must try to master. 


Acarya Visuddhasagara (born 18 December, 1971) is a digambara ascetic 
(nirgrantha muni) for last thirty years. His greatest commitment is to 
study the Scripture. A worthy son of ‘Mother Jinavdni’, he spends 
maximum time, during the day and at night, in her service. With 
dedication and extraordinary concentration (ekdagrata) he has brought 
out and assimilated profound concepts and tenets found deep in the ocean 
of the Scripture, with their associated five kinds of meanings — the word- 
meaning (Sabdartha), the standpoint-meaning (nayartha), the sectarian- 
meaning (matdrtha), the scriptural-meaning (@Ggamdrtha) and the 
spiritual-meaning (bhavartha) — beyond the reach of the ordinary souls. 


As the then Muni Visuddhasagara completed his period-of-study (siksa- 


1 Digambara Jaina-ordination (jinadiksa) — 21 November, 1991. 
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kala), his guru, Most Worshipful Acarya Viragasagara, in 2007, conferred 
on him the status of the Chief Preceptor (Acarya) that carries with it the 
responsibility of nurturing other potential souls who wish to tread the 
holy path to liberation. During this period-of-nurturing (ganaposana- 
kala), Acarya Visuddhasagara has, till date, accorded Jaina-ordination 
(Ginadiksa) to some thirty-eight choicest gems among the present-day 
worthy souls. His clear message to his disciple-ascetics (Sisya muni) is that 
in this ‘kali’ age the greatest austerity (tapa) they can observe is the study 
of the Scripture — suddhyaya. He avers that the study of the Scripture, as a 
rule, destroys the heap of delusion (moha). 


Acarya Vigsuddhasagara takes great delight in delivering his discourses 
(pravacana). He believes that the subject matter of the discourse 
(pravacana) of every ascetic should only be the Scripture (agama), 
nothing else. Although individuals looking for quick-fix solutions to their 
worldly woes through popular, but unproven, means including palmistry 
(Gyotisa), sacred-utterances (mantra), and mystical-rituals (tantra) may 
find his discourses (pravacana) unfathomable, but the worthy listeners 
who long for lasting and true happiness — an attribute of the own-soul 
(atmasvabhava) — find these extremely helpful and illuminating. 
Acarya Vigsuddhasagara has mastered the science-of-thought (Nydya), 
and his grip on complex concepts of Jaina metaphysics including 
anekantavada and syadvdda is amazing. In his discourses (pravacana), he 
is able to shatter the absolutist (ekanta) views — called durnaya or faulty 
points-of-view — of the wrong-believers (mithyddrsti) with the sharp 
sword of ‘syGdudda’. His discourses are rid of these eight faults associated 
with the absolutist (ekdnta) views—durnaya:2 
1. Wat — samkara — To assume that one substance can become the 
other substance. “The soul is the body.’ 
2. wafaaxt — vyatikara — To transmute the specific quality of one 
substance to the other substance. ‘I’ve heard it with my own eyes.’ 
3. fate - virodha — To accept the quality in a substance that is 
opposite to its nature. ‘The matter (pwdgala) has consciousness 
(cetana).’ 


2 See, Acdrya Devasena’s Alapapaddhati, verse 8, siitra 127, p. 158-159. 
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4, aafienut — vaiyadhikarana — To assume that opposing attributes 
can persist in a substance at one and the same time. ‘The water in 
the lake is hot and cold.’ 

5. staat — anavastha — To make a never-ending assumption. 
‘Everything must have a creator; God is the creator of the world.’ 
Then, who is the creator of God? This goes on ad infinitum. 

6. sya — samsaya — To have doubt over the nature of the object. ‘It 
may not be true that virtuous karmas lead to birth in heaven.’ Or, 
‘Is it silver or nacre?’ 

7. 3tataart - apratipatti — To be ignorant about the nature-of-the- 
object (vastu-svabhava). ‘The space (akdsa) assists in the motion of 
the soul and the matter.’ 

8. aura — abhava — To assume something that does not exist. “The 
horns of the hare.’ 


Further, his discourses are rid of the three faults of the mark (laksana) 

that is employed to define the object (laksya):3 

1. searfta — avydpti — non-pervasiveness — The mark (laksana) is not 
universally found in the object (laksya). ‘Cows are white (laksana).’ 

2. stfrentta — ativyapti — over-pervasiveness — The mark (laksana) is 
also found outside the object (laksya). ‘Milk-producing (laksana) 
animals are cows.’ 

3. 3tastfa - asambhavi — impossible — The mark (laksana) cannot be 
found in the object (laksya). ‘Winged (laksana) animals are cows.’ 
Acarya Visuddhasagara expounds that right comprehension of the 
Scripture, in terms of the spiritualism (adhydtma) as well as the Doctrine 
(siddhdanta), is incumbent on the knowledge of pramdna and naya. He 
recommends the study of the following scriptural texts to attain this 
knowledge: Sri Samantabhadra Svami’s Aptamimamsa; Bhatta 
Akalanka Svami’s Astasati; Sri Vidyananda Svami’s Astasahasri; Sri 
Prabhacandra Svami’s Prameyakamala Martanda and Nyadyakumuda- 

candra. 


3 See, Acdrya Dharmabhisanayati’s Nydyadipikd, p. 143. 
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Further, the study of Bhatta Akalanka Svami’s Siddhi-vinigcaya, Nydya- 
viniscaya, Laghiyastrayi and Pramdana-pariksa; Sri Vidyananda Svami’s 
Satyasasana-pariksa; Sri Dharmabhisanayati’s Nydyadipika; and 
Acarya Mallisena’s Syadvdda-matjari is recommended. 

One should begin with the study of Acaérya Sri Manikyanandi’s 
Paritksamukha Sutra. 


During the four months of the rainy season (roughly, July to October), a 
very large number of minute organisms evolve in the environment and to 
avoid injury to these, the Jaina ascetic (muni) restricts roaming (vihara) 
and stays at one location (a particular town or city) during these months. 
Except for the period of these four months of rainy season, Acarya 
Visuddhasagara, along with his congregation (sangha), walks 
indefatigably, through the length and breadth of India, providing thereby 
an opportunity to tens of thousands of souls to earn merit (punya) 
through mere ‘dargana’ of such pious souls and also learn about the 
nature of the reality (vastu svabhdava) by listening to his discourses that 
are beneficial (hitakari), pleasing (madhura) and unambiguous 
(nirmala). Neither the icy-wind of December-January nor the heat-wave 
of May-June has the power to deter these sky-clad and barefoot marvels of 
human race from pursuing what they are up to. The secret behind such 
feverish roaming (vihara) is the belief of the Master that the true ascetic 
(munt) should neither engender in him attachment (raga) for any 
particular town or city nor a sense-of-ownership (mamatva) for any 
temple or dwelling. 


Acarya Viguddhasagara delivers his discourses (pravacana) based on 
particular scriptural texts (agama, grantha) including the Samayasara, 
Pravacanasara, Pancdstikdya-samgraha, Niyamasara, Rayanasara, 
Aptamimamsa, Svayambhistotra, Pariksamukha Sitra, Yogasara, 
Tativarthasitra, Sarvarthasiddhi, Subhdsita, Bhavana Dvatrimsatika, 
Istopadega, Dravyasamgraha, Tattvadnusdsana, AtmadnuSsdasana, 
Samadhitantram, Ratnakarandaka-sravakacara and Purusarthasiddh- 
yupaya. As his discourses (pravacana) are nothing but the interpretation 
of the Scripture — or the nature of the reality (vastu suabhdva) — many of 
these have been transcribed and published in form of holy texts that are 
read by a large number of knowledge-seekers, ascetics (muni, Sramana) 
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and householders (Sravaka). 


Another task that Acadrya Visuddhasagara performs with great vigour is 
the installation of the idols of the Tirthankara in temples all over India, 
and provide, in the process, an opportunity to thousands of devotees to 
participate in celebrations depicting the five most auspicious events — 
panca-kalyanaka — that mark the life of each Tirthankara. 


An epitome of laudable conduct (caritra), Acarya Visuddhasagara has 
renounced, for life, the intake of salt, sugar, curd and edible-oil. Know 
that the digambara ascetic (muni, Sramana) accepts food (4hara) that is 
pure, simple and free from faults only once in 24-hours. And that too he 
accepts only in order to maintain the steadiness of his body which he 
reckons as instrumental to the performance of austerities (tapa), self- 
restraint (samyama) and meditation (dhyana). 


Acarya Viguddhasagara maintains that the mark (laksana) or the 
‘dharma’ of the true ascetic (muni, §sramana) is the disposition (bhava) 
of equanimity (samya). Since the words of the true ascetic are incontro- 
vertible, it follows that, for him, enemy (Satru) and kinsfolk (bandhu- 
varga), happiness (sukha) and misery (duhkha), praise (pragamsda) and 
censure (nind@), iron (loha) and gold (svarna), and life (prana-dharana) 
and death (prana-tydga) are alike.4 


Acarya Viguddhasagara has showered me with his divine blessings in this 
project. His divine blessings have had wondrous effect in making both, 
the process and the end-result, most gratifying. 

I bow my head in utter reverence to Acdrya Viguddhasagara and each 
disciple-ascetic (Sisya muni) of his congregation (sangha). 


My salutation with utmost devotion to Most Worshipful sramana muni 
Samyasagara for proofreading the Sanskrit and Hindi portion of the text. 


April, 2021 Vijay K. Jain 
Dehradun, India 


% ok oR 


4 See, Acdérya Kundakunda’s Pravacanasdra, verse 3-41, p. 300-301. 
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Acarya Manikyanandi’s 
Pariksamukha Sitra 


— Essence of the Jaina Nyaya 


strard aiftrasare farfara 
wien a 


saa aa at TAT faz | 
Wawragated aa aa waoT fey i 
- Baa sat He (-WaHett at He), 
‘ANIA HAT-WaI ( HATHIT )’, Y. 2-3 


at - vei seerqaota tq @ al eq Ht Feud - 
qa-wies, Waa  faua-oqgfa BI - BN? 
an wel saarquata tg al @ ae tg at Feud a 


I? 


Where the means (hetu) of infallible-non-coexistence 
(anyathadnupapatti)! is present, what purpose will the 
threefold-marks (trairipya laksana)2 of the means (hetu) — 
attribute of the subject (paksa-dharmatva), presence in the 
corroborative-subject (sapaksa-sattva) and absence in the 
opposite (vipaksa-vyaurtti) — serve? Where the means (hetu) 
of infallible-non-coexistence (anyathanupapatti) is absent, 
what purpose will the threefold-marks (trairipya laksana) 
of the means (hetw) serve? 


1 — Infallible-non-coexistence (anyathadnupapatti) is defined as: 
‘In absence of the object-to-be-proved (sadhya), the means 
(sadhana) must not exist.’ (see, p. 47, 126) 

2- The Buddhists expound the threefold-marks (trairipya 
laksana) of the means (hetw). (see, p. 66) 
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+ Toa at Ufa six saya * 
* The Composer’s Intent and Object * 


wannetatatgedasrangrsa: | 
gla aed aarcien fagued crete: 


arama -— [waren] war SF (staid. GSA A) 

[ aehafae: ] set at wer var fats edt @ am 

[ aerated | Sah sass SF (seh Waronse-eaat 4) 
[ faueta: | faate ee @, se at afats vet act 2; [sf] 
yafay [ dat: ] 34 dal - vam sik ware - & [ fee] 
qatar a wlas wa yar fatter G eed [ sted ] afar 
[mar] aan al [ wetaa: ] casei (acvafgal) & fea 
[aet] 4 (ara afeerte) wer 


The valid-knowledge (pramana) ascertains the true 
nature of objects while the fallacious-knowledge 
(pramanabhasa) does the opposite. Therefore, through 
this treatise, I (Acarya Manikyanandi) shall characterize, 
as per the earlier authoritative expositions and in brief, 
both these (pramana and pramanabhasa) for the benefit 
of the uninitiated learners. 


Pariksamukha Sutra Wanye Ta 
EXPLANATORY NOTE 





The science-of-thought (Nydaya) has always been an integral part of the 
four constituents (anuyoga) — prathamanuyoga (the study of the 
stories of epochal personages), karundnuyoga (the study of the 
universe and beyond, the time-cycle, and the stages of soul-existence), 
carananuyoga (the foundation for origination, growth and protection 
of conduct for the householder and the ascetic), and dravyGnuyoga 
(the study of the objects of the reality) — of the Jaina Scripture. 
However, Bhatta Akalanka Deva (circa 7th century A.D.) gave the 
science-of-thought (Nyaya) a distinct identity as an independent field 
of study through his masterpiece and profound compositions 
including ‘Tattvarthavartika’, ‘Astasati’, ‘Laghiyastrayi’, ‘Siddhi- 
viniscaya’, ‘Nyayaviniscaya’, and ‘Pramanasamgraha’. Even learned 
scholars found these treatises extremely difficult to comprehend, 
what to talk of the uninitiated learners! 

It is accepted that Acdrya Manikyanandi based his ‘Pariksamukha’ on 
Bhatta Akalanka Deva’s writings. Acaérya Manikyanandi flourished 
during the end of the 7th or the beginning of the 8th century A.D. [see, 
Ghoshal, Sarat Chandra (1940),‘Pariksamukham’, pp. x1-xli]. 

Acarya Prabhacandra (circa, the end of the 10th or the beginning of 
the 11th century A.D.), who composed an exhaustive commentary 
‘Prameyakamala Martanda’ on ‘Pariksamukha’, salutes Acarya 
Manikyanandi in following words: 


wiret ait araeaqataa4ren 
Ate ears AAT | 
ait 4 fe epeata wad oritat- 
wae Ute aaa: URI 
- 3, Water, ‘Waianae adds’ 


aeqts ae ¥ yaaa ot afte ye GS aH S 
ware G ts sa waa (auld fava G vert) wat Hac al faafaa 
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yaa: uit: Chapter-1 


ae a ans (qies) a va ores Ht wen Zl de a2, tat 
wT A Ble A eke wt qa-fHwnt S gfenrae vera al wae set 
arm @ ea? aatq wer a 21 aa a A aeugis aren star st 
TRIS A Mea Hl Ta SA A wast slam 


With the beneficence of the lotus-feet of Acdrya Manikyanandi, I 
(Acarya Prabhacandra) having little intellect shall compose this 
treatise to illumine, like the sun, the objects of the reality. It is 
appropriate; does the sunlight that comes in through even a 
small opening not illumine the objects? In the same way, 
through the beneficence of my guru, I, with little intellect, shall 
succeed in composing this treatise. 


Acarya ‘Laghu’ Anantavirya (circa 12th century A.D.), author of 
‘Prameyaratnamala’, a comparatively brief commentary on ‘Pariksa- 
mukha’, salutes Acarya Manikyanandi as under: 


Hara sease Vt era 
arafaargd cet aa arftreeaPet eu 
- ot, ‘rey’ strata, ‘wrareraren’ 


fra GfSar afters A Mestad <a Hh AaGA-BU AAR a 
M-faen-ey syd sl Ye! fea, sa afta sat aw faw 
SARI FAH BT 


Salutation to Acadrya Manikyanandi who has churned the nectar 
of the science-of-thought (Nyaya) from the ocean of the words of 
Bhatta Akalanka Deva. 
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Pariksamukha Sutra Wanye Ta 
GAT AT Ta - 


The meaning of the valid-knowledge (pramana) - 


Naas aA AM WATT 1g i 


arom — [ targateteraaranrcta | ta said Saas TaN 
fod fect a yarn 4 art aet @, WS are & fees ah 
are [art] a al [ warot | Gam wed ZI 

The valid-knowledge (pramana) is the definitive 
(vyavasayatmaka) knowledge of the self (sua) and of the 


things not ascertained earlier (apurvartha). 


EXPLANATORY NOTE 





The valid-knowledge (pramana) is the knowledge of the self (sua) as 
well as the other objects; it illumines the self (sua) and the other 
objects-of-knowledge (jmeya). The word ‘apurvartha’ in the sutra 
indicates that the nature of these had not been ascertained earlier. The 
word ‘vyavasayatmaka’ points to definiteness in the ascertainment of 
the objects-of-knowledge (jreya). The knowledge must be rid of the 
imperfections of doubt (samsaya), indefiniteness (vimoha or anadhya- 
vasaya), and perversity (viparyaya or vibhrama). 

The Doctrine expounds that the valid-knowledge (pramdana) is not the 
cause of knowledge but knowledge itself. This has been expounded in 
other Jaina texts too: 


PAM WATT 1e-Zil 
- a, afta espero afta, “aradtftrerr’ 


TI aA Hl VAT Hed @ - GT a seme @, set WaT ZI 
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Waa: Uae: Chapter-1 


Right-knowledge (samyagjndana) is valid-knowledge (pramana). 


Ait aMaerr Taha ATTA 1:8 
AGA 12:Qoll 

- 3T, saat ‘arate’ 
Tha, Scan, sofa, waa a Hac - A a aA ZI 
SR Us VaR h aA Ft (a VaR H) Va ZI 
Knowledge is of five kinds — sensory-knowledge (matijnana), 


scriptural-knowledge (srutajnana), clairvoyance (avadhijnana), 
telepathy (manahparyayajnana), and omniscience (kevalajnana). 


These (five kinds of knowledge) are the two types of pramana 
(valid-knowledge). 


The two types of pramana (valid-knowledge) shall be discussed later. 


YAU Al CAUIAT ST ATT cht WATUTUAT - 
The object of the valid-knowledge (pramana) — 


fentecmittaRenrdaa fe Wart adh AMAT Ag URN 


arama - [fe] fra aro & [ wart] samt [ featfea- 
wiftaaheraad | fer (qa) wt wid sik afet (S2a) wT 
une (fae) ae A wat o [ aa: ] sa oe a Lad] 
ae (WAM) [AM] aA [Va] St a wea e (saAwT 
afrauifer el) | 
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Pariksamukha Sutra Warpa Ya 


Since pramana (valid-knowledge) enables one to acquire 
things favorable and relinquish things unfavorable, 
therefore, it can be nothing but knowledge (jana). 


EXPLANATORY NOTE 





Things ‘favorable’ are the objects-of-happiness like the garland and 
cloth, and the causes-of-happiness like the right-knowledge 
(samyagdarsana). Things ‘unfavorable’ are the objects-of-misery like 
the thorn and the causes-of-misery like the false-knowledge 
(mithyadargana). 

Now, only the knowledge has the capacity to discern between the 
things favorable and unfavorable. That which does not constitute 
knowledge, like a pot, lacks this capacity to discern. The valid- 
knowledge (pramana) enables one to acquire things favorable and 
relinquish things unfavorable. Thus, pramdna is knowledge (j7dna) 
itself. Those who seek the favorable and relinquish the unfavorable 
rely on valid-knowledge (pramana) and not on their instinct or 
addiction. 

The sutra refutes the view that the valid-knowledge (pramdana) is the 
connection of the senses (indriya) with the external objects, termed 
sannikarsa by the Naiyayika. This connection, being inanimate 
(acetana), does not have the capacity to discern between what is 
favorable and unfavorable or what provides happiness and misery. 
Only the knowledge (Giana), an attribute (guna) of the animate 
(cetana) soul (4tma) has the capacity to discern. 


Wart cat fryaareta oa 


Definiteness in the valid-knowledge (pramana) — 


afayaatn TARTS TAMaAT 3 1 
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Waa: Use: Chapter-1 
araare - [ wantafaeagrard ] warty (ae, fare sik 
smeaaaa) al fatet se SF Lad] ae (am) [ Avera J 
frac @; [ Seared] saa & Val 


That [valid-knowledge (pramdana)] is opposed to the 
fallacies (samaropa) and has definiteness, like the 
inference (anumana). 


EXPLANATORY NOTE 





The valid-knowledge (pramana) must be rid of the fallacies 
(samaropa) of doubt (samsaya), indefiniteness (vimoha or anadhyava- 
saya), and perversity (viparyaya or vibhrama).1 

Doubt (samsaya) means swaying of the mind, not being able to assert 
the true nature of a thing. After acquiring the belief that bondage of 
the virtuous karmas leads to birth in the heavens, entertaining 
skepticism about its validity is an instance of doubt (samsaya). 
Indefiniteness (vimoha or anadhyavasGaya) is vacillation about the 
real nature of a thing due to the shrouding of the intellect. For 
example, when we touch something while moving, we are conscious 
that we have touched something but are unable to determine, with 
certainty, what it was, our knowledge is enshrouded in indefiniteness. 
Not being able to appreciate that every substance has infinite 
attributes, i.e., it is ‘anekantatmaka’, and even opposite attributes 
exist in it at the same time when viewed from different points-of-view 
— like its substance (dravya), attribute (guna) and mode (paryaya) —too 
is acase of indefiniteness. 

The cognition of an object as something which is contrary to its true 
nature is perversity (viparyaya or vibhrama). For example, if we 
perceive nacre to be silver, or a rope to be a snake, we have the 
knowledge vitiated by perversity. 


1- see also, ‘Acarya Mdailladhavala’s Nayacakko’, verse 306, p. 151-152. 
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Pariksamukha Sutra Warpa Ta 


The valid-knowledge (pramana) is free from these three kinds of 
fallacies (samdropa). When vitiated by these fallacies it no more 
remains the valid-knowledge (pramdana) but becomes fallacious- 
knowledge (pramanabhasa). 


The sutra mentions the inference (anumana) as an illustration of the 
valid-knowledge (pramana). To acquire the knowledge of the object- 
to-be-proved [the major-term, the probandum (Latin), sadhya, lingi] 
through a sound means (the middle-term, sadhana or hetu or linga) is 
called the inference (anumana). The inference (anumdna) too 
constitutes the valid-knowledge (pramdana), albeit indirect, as it is free 
from the three kinds of fallacies (samaropa). 


staat er AAT AT aT - 


The meaning and relevance of ‘not yet ascertained’ 
(apurvartha) - 


sitivadtsqats: 1s 


arama - [ ativaa: ] fran fea a a (fre veel ar 
Ged feat var a faa vet far wa et) sa [ stqatet: J 
aya wed ZI 


That which is ‘not yet ascertained’ means ‘apurvartha’ 
(the word used earlier in sitra 1-1). 


EXPLANATORY NOTE 





As mentioned in the ‘Tattvarthasitra’, sensory-knowledge (mati- 
jnana) goes through four stages while ascertaining the object-of- 
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Waa: Uitase: Chapter-1 


knowledge. As the knowledge progresses through the initial three 
stages, it remains ‘yet to be ascertained’ and, therefore, ‘apurvartha’. 


HAMSSTATAANUT: Psi! 
- 3, sareanfa ‘arash’ 


sae, el, sara, ak ae - Aan (sa Ufa H) Be ZI 


Impression (avagraha), inquisitiveness (tha), comprehension 
(avaya), and retention (dharand), are the four stages [of sensory- 
knowledge (matijiana)]. 


The first awareness or adoption of an object as it comes in the range of 
the senses is impression (avagraha), the first stage of sensory 
knowledge (matijnana). When there is the meeting of the sense-organ 
and the object, it is first perceived; that is dargana. The awareness of 
the object immediately following it is avagraha. For instance, on 
seeing an object, the impression that it is white in colour is avagraha. 
The desire to know particulars regarding the object apprehended 
through avagraha is inquisitiveness (tha). Thus, the desire to know 
more — ‘Is that white object a crane or a flag?’ — is inquisitiveness (tha). 
Knowing the object, as it is, after ascertaining its particulars is the 
next stage — comprehension (avaya). By its movement up and down 
and by the flapping of the wings, it is ascertained that it is a crane only 
and not a flag. Retention (dharand) is the cause of not forgetting in the 
future what was ascertained in the past. For instance, “This is the 
same crane which I saw this morning,’ is retention. These are 
mentioned in the sutra in the order in which these arise. 


Once the object-of-knowledge becomes known through the valid- 
knowledge (pramana), its further investigation becomes futile. 
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Pariksamukha Sitra Tana wa 
sas AT FART MAT - 


Another meaning of ‘not yet ascertained’ (apurvartha) -— 


Feisty MARAT 1 II 


arama - (ge: ] ge said feat sea yam So aa Fares 
[aif] tt Laat] sans a oom a [ aen ] sah A 
aad agate et arat 21 


If the knowledge of an object, known earlier through 
some kind of valid-knowledge (pramana), suffers from 
fallacies (samaropa) that object too is ‘not yet 
ascertained’ (apurvartha). 


EXPLANATORY NOTE 


Not only the object ‘not yet ascertained’ but also that which has 
previously been ascertained but whose present knowledge is vitiated 
by fallacies (samaropa) falls under the category of ‘not yet ascertained’ 
(apurvartha). As the earlier valid-knowledge (pramana) gets vitiated 
by doubt (samsaya), indefiniteness (vimoha or anadhyavasaya) or 
perversity (viparyaya or vibhrama), the object remains as ‘not yet 
ascertained’ (apurvartha). 

The object that has never been ascertained before certainly seeks the 
valid knowledge (pramana). However, the object that has been 
ascertained before but if that ascertainment now suffers from fallacies 
(samaropa), that object too seeks fresh valid-knowledge (pramana). 
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Waa: Uae: Chapter-1 
TATA cht AAA - 


The meaning of ‘svavyavasaya’ -— 


TarTacaM Ware TT ATA: 1G 1 


sarang — [ tatapada | eged-wa (a a BAS 
Slat) [ taea] stad arcat [ wlaared ] sera [ aaa: J 
We CAAT FI 


Knowledge of the self (sua) attained through directing 
attention on the self (sua) is ‘suavyavasaya’. 


EXPLANATORY NOTE 





With each acquisition of the valid-knowledge (pramdna) one starts 
experiencing the own-self. The knowledge of the external objects 
implies the knowledge of the self; the knowledge illumines the self. 


AAAs Al Skeid - 


Illustration of ‘svavyavasaya’ — 


AAA ACHAT git 


sarang - [sea] at & [ga] wa [ ae ] say 
(ad am) afige eh a; sald ae & GaN wa & sy 
én OW wa a aH aa 2 ad ora 21 
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Pariksamukha Sutra Ware Ta 


As one comes to know the object-of-knowledge (artha) 
after directing attention towards it. 


EXPLANATORY NOTE 





The word ‘tad’ indicates the object-of-knowledge (artha). When the 
man directs attention toward an external object like the pot or the 
cloth his experience at that instant is ‘arthavyavasdya’. Similarly, 
when the man directs attention toward own-soul his experience at 
that instant is ‘svavyavasdaya’. 


Uae cl AAA H Gas eM ale wife - 


The experience of knowing - 


aenenaa afar uci 


arama - [seq] ¥ Leen] ve (ee) SI Later] aH 
ame grt [ afr] sat I 


I know the pitcher (ghatam) through own-soul. 


EXPLANATORY NOTE 





In this sutra, the words ‘aham’ — ‘T — and ‘atmanda’ — 'own-soul' — 
connote the self (sua). The word ‘ghatam’— the ‘pitcher’ — indicates the 
external-object (para). 

‘T’ is the knower (pramdata or karta). The ‘pitcher’ is the external 
object-of-knowledge (prameya or karma). The ‘process of knowing’ is 
the action (pramiti or kriya or jnapti). “Through own-soul’ is the 
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Waa: Uitase: Chapter-1 


instrument (karana). ‘Knowledge gained’ is the (pramana). 

Thus, the process-of-knowing involves both, the self (sua) and the 
externality (para). Valid-knowledge (pramana) is, therefore, said to 
illumine the self (sva) as well as the externality (para). 


Hat WSATAAA BT GUST - 


Contradiction of the view that knowledge constitutes ‘only 
externalities’ (paravyavasaya) - 


Ha HAO HaAdta: US 


raat - [adad] ot & aa [ Hdecurmaraddta: | aa, 
ax, far ml wt udifa edt 2 
(WAUVEMA Hal, HA, Her, fer sife att al saa ZI) 


Like the object-of-knowledge (karma), one also 
experiences [knows through the valid-knowledge 
(pramana)] the knower (kartda), the instrument (karana) 
and the process-of-knowing (kriya). 


EXPLANATORY NOTE 





Through the valid-knowledge (pramana) as one knows the object-of- 
knowledge (karma — the ‘pitcher’), one also experiences the knower 
(karta — ‘1’), the instrument (karana — ‘own-soul’) and the process-of- 
knowing (kriya — ‘knowledge-acquisition’). There is no contradiction 
in this; everyone experiences it. 

It is, therefore, a fallacy to consider the valid-knowledge (pramdana) as 
the knower of externalities (paravyavasdya) only. 
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Pariksamukha Sitra Teanga wa 
Vere feat et taeraara cht Vielen - 


Knowledge-of-the-self (svavyavasadya) does not depend on 
words -— 


VSPA SH TRAAAATAATT oN 


arama — [ adtaq] val & GAM [ wearer ] we a 
Seng qal SA WL aft] a [ae] s-srgat 


[ sqyary] sqye ea 21 


The experience of the self, like the object-of-knowledge, 
takes place without utterance of words. 


EXPLANATORY NOTE 





We experience the visible (direct) or invisible (indirect) objects-of- 
knowledge — a pitcher or a delectable food-item — without the necessity 
of hearing words that connote these objects. In the same way, in 
thoughts like ‘I shall do this,’ or ‘I have done this,’ we experience the 
knowledge of ‘I’ (the karta) and ‘own-soul’ (the karana) without the 
necessity of hearing any words pointing to that knowledge. 


Vetere fart at tawdifa oat afte - 


‘Knowledge-of-the-self (suavyavasaya) does not depend on 
words’ - further explanation - 


al at dafaataaradneateseca aa 
Was UVM 
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Ua: Use: Chapter-1 
sraared - [m: at] GH te (cian a Wen) yeu t a 
[ aafanfery sei] sa am a vfasfaa eu caret at 

[ seaerq ] yeaa [ seo] AAT gen [ada] sa a HI a 

[ aar] sat ae waa [A] 4 sesa] rar ati 


Who would not wish to see or accept knowledge itself as a 
real object-of-knowledge while admitting that the 
external objects-of-knowledge that it illumines are real? 


EXPLANATORY NOTE 





When knowledge has the ability to illumine the external objects-of- 
knowledge it must have the ability to illumine the self. If knowledge 
were incapable to know the self it will be incapable to know the 
external objects-of-knowledge; the pitcher does not know the self and, 
therefore, does not know the others. 


ra cat Uditta cat Ufte aT Serer - 

An example of the above (the ability to illumine the self) - 
Welt UgeU 

arama - [ wdtvad] aoe & GAM! 

Like the lamp. 
EXPLANATORY NOTE 


The lamp, if not visible and real in itself, would not be able to illumine 
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Pariksamukha Sutra Wanrypa Ya 


and make the other objects visible. If the lamp in itself were not visible, 
another lamp would be required to make it visible. This is not the case. 
Thus, the lamp illumines the self as well as the externalities. 

In the same way, the valid-knowledge (pramdana), if not real in itself, 
would not be able to bring about the reality or knowledge of the 
external objects-of-knowledge. Thus, knowledge illumines the self 
(sva) as well the others (para) and no externalities are needed to 
illumine it. 


Wao a wraros car Frota - 
Validity of the (valid) knowledge (pramana) - 


AUT Cad: WATT iVsil 


arama - [ cara] sa samt at yard (area) 
[waa ] A a a La] a [wa] Ra at zi 
(WAM sl de WA sar-aen A SA a a ai 
seen AW a edt S1) 


The validity of the valid-knowledge (pramana) is through 
self (sua) and through others (para). 


EXPLANATORY NOTE 





A sutra consists of minimum words and, in some cases, it is essential to 
add contextual words in order to understand its meaning. In the 
present case, the meaning of the sutra should be understood as: The 
validity of the valid-knowledge (pramana) is through self (sua) for the 
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Waa: Uta: Chapter-1 


one who is adept and through others (para) for the one who is 
untrained. 

This can be further understood as follows: In the initial stage, the 
validity of the valid-knowledge (pramadna) is through others (para) as 
the person lacks the knowledge of the particular cause (karana) and 
effect (karya) relationship. As the person becomes adept, he does not 
require help of others to establish the validity of his knowledge. 

An example will make this clear. A thirsty man in a place that he 
frequents does not have to ask anyone the whereabouts of the source 
of drinking water. This is the state-of-adeptness (abhydsa dasa); here 
the validity of the knowledge is established through self (sva). But the 
same thirsty man in an unfamiliar place must either ask a local person 
or draw inference (anumdana) from certain external indicators for the 
whereabouts of the source of drinking water. This is the untrained- 
state (anabhydsa dasa); here the validity of the knowledge is 
established through others (para). 


sta wan: ute: Gare: 


This concludes Chapter-1. 


ok oR 
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fedta: uftase: 


CHAPTER-2 








WoT a te - 
Kinds of the valid-knowledge (pramana) -— 


AggaT I 
arama - [ad] ae vam [Bar] a ye aH Zz 


That [valid-knowledge (pramdana)] is of two kinds. 


EXPLANATORY NOTE 


The valid-knowledge (pramadna) is of two kinds. These two kinds of 
valid-knowledge (pramadna) have subdivisions though. 


WaT ch at Val sr Vata - 
Details of the two kinds of the valid-knowledge (pramana) - 


Wasarveayra uz 


arama — [ weaatarterd ] yea ak ek (said Wa) F 
3q GF WaT a WER FT zl 
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facta: afte: Chapter-2 


The divisions of valid-knowledge (pramana) are the direct 
(pratyaksa) and the other [called, the indirect (paroksa)]. 


EXPLANATORY NOTE 





The valid-knowledge (pramdna) has two divisions: the direct 
(pratyaksa) and the indirect (paroksa). 
Acarya Umasvami has mentioned the same in ‘Tattvarthasitra’: 


Bel UAT 1:2 2H1 

- 3, sarearfa ‘araretga’ 
Ue h at said afar SAR Aaa Wet WaT ZI 
The first two kinds of knowledge are indirect (paroksa) 


knowledge (7nana). 


WOMTAT 12:2 20 
- 3T, sare ‘arartea’ 


wo dm afd aaftan, Taser ak Hace Waal TAT ZI 


The remaining (three) constitute direct (pratyaksa) knowledge 
(Gnana). 


Acarya Samantabhadra, in ‘Aptamimamsa’, has drawn another 
distinction between the two kinds of the valid-knowledge (pramana): 
without-gradation (akramabhavi) and with-gradation (kramabhavi). 


aaa Wart a aac sary 
wats MT ORM MghetssthAy gol 
- 3, Gaeta ‘srrerdtarar’ 
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Pariksamukha Sutra Warypa Ta 


warns -— f Aa | Sh Ad A aa Hl VAM Hel TAT ZI 
Aa et VaR Ale - SHAM SR HAM VI AA UH AY 
(ara) wget vaet at aaa 2, Car yeaa acta sare ZI 
aM (afta oie) Ha A ae a aaa 2 ae Hare 21 
HA AA Sele Bk 7a SH SG Gepa ela ZI 


O Lord ! As per your teaching, that by which substances (souls 
and non-souls) are rightly known, or knowledge alone, is 
pramana (lit., the method of knowledge). Pramana is of two 
kinds: first, direct (pratyaksa) — omniscience (kevalajnana) — 
which knows the whole range of objects of knowledge 
simultaneously, without-gradation (akramabhavi), and second, 
indirect (paroksa), which knows the objects of knowledge 
partially and in succession (kramabhavi). Knowledge in 
succession features the doctrine-of-conditional-predication 
(syadvada), and ascertainment, without contradiction, of one 
particular state or mode of the object, called naya. 


Waa GAOT hl lat - 


The mark of the direct (pratyaksa) valid-knowledge 
(pramana) - 


faste Were 1st 


arama - [ fase] fare aaa fia sik ee a aT 
[ werat] yeaa (WATT) Hed ZI 


The knowledge that is ‘visgada’ —- unambiguous (nirmala, 
spasta) — is the direct (pratyaksa) [valid-knowledge 
(pramana)]. 
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facta: Ufa: Chapter-2 
EXPLANATORY NOTE 





Acarya Kundakunda, in his Invocation (maigaldcarana) of ‘Pancasti- 
kaya-samgraha’! has used the adjective ‘visada’ for the Words of Lord 
‘Jina’. Acdrya Jayasena, in his commentary ‘Tatparyavrtti’, has 
explained the meaning of the word ‘vigada’ briefly thus: 


The Words of the ‘Jina’ are ‘vigada’ — unambiguous (nirmala, 
spasta) — as these are without the imperfections of doubt 
(samsaya), indefiniteness (vimoha or anadhyavasdaya), and 
perversity (viparyaya or vibhrama). 

The Words of the ‘Jina’ are ‘vigada’ — unambiguous (nirmala, 
spasta) — also because these expound the nature of the pure soul- 
substance (jivdstikaya) which is integral to the seven realities 
(tattva), the nine objects (padartha), the six substances (dravya), 
and the five substances with bodily-existence (astikaya). 

Futher, the Words of the ‘Jina’ are ‘vigada’ — unambiguous 
(nirmala, spasta) — because these do not suffer from 
inconsistency between an earlier and a subsequent statement 
(purvapara virodha). 

And, the Words of the ‘Jina’ are ‘vigada’ — unambiguous 
(nirmala, spasta) — because of the splendour of his divine 
discourse (divyadhvani). 


QT AT MIT - 
The mark of unambiguity (vaisadya) - 


Wiiermieaaam fasrradar at waar 
ASTM SI 


1-see, Jain, Vijay K. (2020), ‘Acarya Kundakunda’s Pancastikaya- 
samgraha — The Jaina Metaphysics’, p. 5-6. 
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arama — [ Wie ] Ga (StI) AA aI 
(atanTea) 4 tea [at] Sk [ fastwarar ] farina & eA ae 
[ ware] wfsarea (SI) wt L aerery] aera, (fare) 
Hed zl 

Unambiguity (vaigadya) is the knowledge that is 
independent of obstruction from others, i.e., without any 


intermediary, and knows in entirety (vigesata). 


EXPLANATORY NOTE 





The word ‘pratityantara’ in the sitra means variation in knowledge; 
this variation does not take place in unambiguous (vigada) knowledge. 
Unambiguous (vigada) knowledge, thus, is not dependent on inputs 
from other forms of knowledge and knows the object-of-knowledge in 
its entirety, like its form and colour. Unambiguous (vigada) knowledge 
is clear (nirmala, spasta). 

The knowledge that relies on others is indirect (paroksa) — including 
remembrance (smrti), recognition (pratyabhijnana), induction 
(argument or reasoning, tarka), inference (anumdna) and the 
Scripture (agama). 


Maat Wea cl HINT sit waa - 


The mark of the mundane-direct (samvyavaharika- 
pratyaksa) knowledge (nana) — 


stramigattird tera: ateraerhtar ie 
saad - [ shrattsatid ] saa ak aff (a) & 
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fedta: afte: Chapter-2 


fafaa @ st are [ Sera: ] west a (fase) aM aT 
[ wieragiiteny ] dieraeta yeaa ned ZI 


The knowledge obtained with the help of the senses 
(indriya) and the mind (mana) is partially (ekadesga) 
unambiguous (visada) — with respect to some part only — 
and is called the mundane-direct (samuyavaharika- 
pratyaksa) knowledge. 


EXPLANATORY NOTE 





As expounded in Acaérya Umasvami’s ‘Tattvarthasitra’, sensory- 
knowledge (matijnana) — is caused by the senses (indriya) and the 
mind (mana). (siitra 1:14). In saitra 1:11, Acaérya Umasvami has called 
it indirect (paroksa) knowledge. 

The soul is of the nature of knowledge. However, together with the 
destruction-cum-subsidence (ksayopagama) of the knowledge- 
obscuring karmas, the soul, by itself, is unable to know the objects. 
And that which acts as the instrument for acquisition of knowledge by 
the soul in that stage is the sense (indriya). Or that which causes the 
knowledge of hidden objects is the sign (linga). Accordingly, that which 
promotes the knowledge of the subtle soul, is the sense (indriya). For 
instance, smoke is the cause of the knowledge of the fire. Similarly, the 
senses, such as the touch (sparsa), etc., cannot exist without the soul. 
Hence by means of those senses the existence of the soul is inferred. 
Or, ‘indra’ is the word denoting name-karma (namakarma). The 
senses (indriya) are built by that. The words ‘anindriya’, ‘mana’, 
‘antahkarana’ are synonyms and refer to the mind. 

The sense-organs perceive objects within a limited range, and the 
perception lasts for a long time. But the mind is not like these. Objects 
that are perceived by the senses as well as those not perceived by the 
senses are subject to mental cognition. Though the mind is also the 
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sign (linga) of the soul (indra), it neither cognizes objects within a 
limited range nor does the mental attitude remain for long (it changes 
quickly). The mind is described as an internal sense. In investigating 
good and evil and in remembrance, etc., the mind is not dependent on 
the senses. Nor is the mind seen outwardly like the eyes, etc. So it is 
called the internal sense. 

Sensory-knowledge (matijnana) has four stages — impression 
(avagraha), inquisitiveness (tha), comprehension (avaya) and 
retention (dharanda). 

In the present sutra, sensory-knowledge (matijidna) has been called 
the mundane-direct (samuyavaharika-pratyaksa) knowledge since 
conventionally it brings about clarity in some respects — it is partially 
(ekdesa) unambiguous (visada). In absolute terms, however, sensory- 
knowledge (matijniana) is indirect (paroksa) knowledge. 


Ueted sit Wet al AM H HU ar aver - 


The object (artha, padartha) and the light (prakasa) are 
not the causes of knowledge -— 


Tater rut users 116 11 


araara — [ statetteat ] set (aerel) sie siete (Get) aA 
& [ena] ae [a] at ¢ [uaa] Biles 4 
tesa sat ae am fava é - rR ara Fa Z1 (Sa aT 
fava eat 2, ce AA Hl SRT ae eat) [ata] Wa 
AUT | 


The object (artha, padartha) and the light (prakdsa) are 
not the causes of knowledge; these are objects-of- 
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facta: afte: Chapter-2 


knowledge (paricchedya, jneya), like the darkness 
(andhakara). 


EXPLANATORY NOTE 





The object (artha, padartha) and the light (prakaga) are the subjects 
(visaya), not the causes (karana), of knowledge. As an illustration, 
darkness (andhakara) is the subject (visaya) of knowledge, not its 
cause (karana). We know darkness but darkness does not help us in 
our knowledge of objects. 

If the object (artha, padartha) be considered the cause of knowledge, 
the scope of knowledge will get limited only to the existing objects; the 
objects that have vanished or are yet to originate will be out of its 
purview. Similarly if the light (prakaga) be considered the cause of 
knowledge, one will be able to know nothing in darkness; darkness 
itself will be outside the scope of knowledge. 


qian set area at fg at & fee gait afer - 


The above sitra, explained further - 


aeaaeaa Haar ara eet 
HMVSHAAAAAOMNA ATT 191 


ramet - [ decaeatrarfaanarand a] St att (qa) 
a seth (FARM) HAA S WI sea sk cal FH 


TR (AST) A Ta SA A | HoMVgHAMad ] Va 
ae Yeh ae Bem (ASR) SAN H VAN La] aM 


[AHoatad ] Tea (Ua A act acl) Sam, GAMES 
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Pariksamukha Sutra Ware Ta 


ae AA h Val 


The object (artha, padartha) and the light (prakaga) 
cannot be the cause (karana) of the knowledge — the 
effect or karya — as their relationship exhibits neither 
infallible-affirmation (anvaya) nor infallible-negation 
(vyatireka). Illustrations are the knowledge of the 
mosquitoes on head-hair, and the knowledge of the 
nocturnal animals (like the owl and the bat) which are 
active at night. 


EXPLANATORY NOTE 


First, meaning of the terms infallible-affirmation (anvaya) and 
infallible-negation (vyatireka): 

Infallible-affirmation (anvaya) is when in the presence of the cause 
(karana) the effect (karya) must exist. Or, infallible-affirmation 
(anvaya) indicates infallible-concomitance (vyapti) of the object-to-be- 
proved (sddhya) with the means (sadhana). Illustration: ‘There is the 
fire (sadhya) on the hill because there is the smoke (sadhana).’ 
Infallible-negation (vyatireka) is when in the absence of the cause 
(karana) the effect (karya) must not exist. Or, infallible-negation 
(vyatireka) indicates infallible-non-existence of the means (sadhana) 
in the absence of the object-to-be-proved (sddhya). Illustration: 
‘Wherever there is no fire (absence of sddhya), there is no smoke 
(absence of sadhana).’ 

The knowledge (j7dna) has no such relationship, infallible- 
affirmation (anvaya) and infallible-negation (vyatireka), with the 
object (artha, padartha). The example given in the stra is of the flying 
mosquitoes on the head-hair. One can mistake the flying hair on the 
head for flying mosquitoes; one fails to know the true object-of- 
knowledge, i.e., the hair. Infallible-affirmation (anvaya) is absent here 
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as in the presence of the cause (karana) the effect (karya) has not been 
ascertained. On the other hand, one can mistake flying mosquitoes on 
head for flying hair; one fails to know the true object-of-knowledge, 
i.e., the mosquitoes. Infallible-negation (vyatireka) is absent here as in 
the absence of the cause (karana) the effect (karya) has been 
ascertained. 

The knowledge (Gfdana) has no such relationship, infallible- 
affirmation (anvaya) and infallible-negation (vyatireka), with the light 
(prakasa) too. The example given in the sitra is of the nocturnal 
animals (like the owl and the bat) which are active at night. In 
presence of the light of the day — the cause (karana) — these animals fail 
to know the object-of-knowledge — the effect (karya). Infallible- 
affirmation (anvaya), therefore, is absent here. On the other hand, at 
night (in absence of the light of the day) — the cause (karana) — these 
animals are able to know the object-of-knowledge — the effect (karya). 
Infallible-negation (vyatireka) is absent here as in the absence of the 
cause (karana) the effect (karya) has been ascertained. 


aM @ staked sie staterat wl Wues - 


The knowledge is neither due to the object nor does it take 
the form of the object -— 


aaa aH WetraT 1211 


same - [stare] set Fo aet sca ean [ at] at a 
[ arene ] sa cief or vars 2; [wdlaaq] dom & 
Tar| 


Although not produced by the object (artha, padartha), 
the knowledge (jnana) illumines the object; like the lamp. 
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Pariksamukha Sutra Wanye Ta 
EXPLANATORY NOTE 





The word ‘atad janya’ in the stra means ‘not produced by that’; the 
knowledge (77ana) is not produced by the object (artha, padartha). 
The phrase ‘not produced by that’ should also include ‘does not take 
its form’; the knowledge does not take the form of the object (artha, 
padartha). 

In both cases, the illustration of the lamp is applicable. Just as the 
lamp is neither produced by the object nor does it take the form of the 
object but illumines the object; the knowledge too is neither produced 
by the object nor does it take the form of the object but knows the 
object. 


AAA Bit stderr BA ut at ulafraarel AA cH HRT - 


The cause of knowing the object-of-knowledge — 


Tareanueraagaeasraradar fe wearer 
ARMA Ue 


arama - [fe] fre aro a (yeaa-wamt) [ tararur- 
AAAMTAATATA TATA | soy stared A aaa cay 
are ara & sr [ wheat ] ulated vee at ora 
at [ areaearaatea ] ae Hea 2 


By its own capability, whose mark is destruction-cum- 
subsidence (ksayopasama) of the self-enveloping 
(suavarana) karmas, the direct-knowledge (pratyaksa- 
pramana) establishes the nature of each object (artha, 
padartha). 
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EXPLANATORY NOTE 





Every mundane soul is enveloped by numerous knowledge-obscuring 
(Gnanavaraniya) and effort- or energy-obstructing (viryantardaya) 
karmas. As the destruction-cum-subsidence (ksayopagama) of these 
karmas takes place, the soul, on its own, attains the capability to know. 
As the knowledge-obscuring karma appertaining to any particular 
object-of-knowledge is destroyed, the knowledge of that object 
manifests in the soul without the help of the external means like the 
object (artha, padartha) itself and the light (prakasa). The knowledge, 
thus, is neither produced by the object nor takes the form of the object; 
it knows the object. 

The destruction (ksaya) and subsidence (upagama) of the enveloping 
karmas is the real cause of the direct-knowledge (pratyaksa-pramana). 
The destruction (ksaya) and subsidence (upasgama) of the karmas are 
the marks of the capability of the soul to attain the direct-knowledge 
(pratyaksa-pramana); only in this manner the nature of each object is 
established. The word ‘direct’ — pratyaksa — is not mentioned in the 
sutra; this needs to be inferred from the previous siitra. 


RUT BA A ATU AMA cer Fret - 


Refutation of the view that ‘the causes (karana) of 
knowledge are the objects-of-knowledge (jneya)’ - 


auras a utara aeonfear cata: igoll 


spare - [roa] (aM I) SRT [LA] ain 
[uhtesacd ] an al sca eh eo (aa) fava a 
[axonfeat ] ponte (staf) @ [ carem: ] ay ana ZI 
(Hite strat an a oreo ate ag fava sel @, sate 
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Pariksamukha Sitra Tana wa 
staat ad arta aet act 21) 


The view that ‘the cause (karana) of knowledge itself is 
the object-of-knowledge (jreya)’ carries with it the fault 
of transgression (vyabhicara) when applied to the 
instruments (karana) of knowledge. The senses (indriya), 
the instruments (karana) of knowledge, are the cause 
(karana) of knowledge but not themselves the objects-of- 
knowledge (j7ieya); these do not know themselves. 


EXPLANATORY NOTE 


Let us analyze the inference (anumdana) mentioned above: ‘the cause 
(karana) of knowledge itself is the object-of-knowledge (jneya)’. Here, 
to be the cause is the means (hetu) and to be the object (visaya) is the 
thing to-be-proved (saddhya). The senses (indriya) satisfy the 
requirement of the means (hetw) as these are the causes (karana) of 
knowledge. However, the senses (indriya) fail to satisfy the criterion of 
the object (visaya) of knowledge since the senses are not known though 
own-senses. This is the reason for the fault of transgression 
(vyabhicara). The fault of transgression (vyabhicadra) happens when 
the means (hetu) is present but the thing to-be-proved (sadhya) is 
absent. 


Fe-Waat WAT cht Cao - 


The mark of the supreme-direct (mukhya-pratyaksa) valid- 
knowledge (pramana) -— 


amitfasrafavetfrarkacracurmdtrererasreadt 
ETT 12211 
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arama — | arnifasrafasetranrkacracarg | arauit-fasra 
(a4, Waa, Gat aN AM) SH a Ra wa Sf a 
sta fran, tar ae [ stdifhgaq] adits (sfsandia) 

[ argrea: ] gies & fared (am) [ Fer] Feast 
@- Ha ZI 


When all envelopments (avarana) are eliminated on the 
availability of special concomitances, the sense- 
independent (atindriya) and completely unambiguous 
(nirmala, spasta), supreme-direct (mukhya-pratyaksa) 
knowledge — kevalajiana — manifests. 


EXPLANATORY NOTE 


Special concomitances are the object (dravya), space (ksetra), time 
(kala) and nature or condition (bhava). On availability of these 
concomitances the supreme-direct (mukhya-pratyaksa) knowledge 
manifests. What is the nature of this knowledge? It is sense- 
independent (atindriya). Without the help of the senses it is able to 
know all object-of-knowledge (jreya). Further, it is completely 
unambiguous (nirmala, spasta). 

When the soul is absolutely without envelopment (dvarana), in its 
perfection, the only knowledge that subsists is omniscience 
(kevalajnana) — the supreme (mukhya) or soul-based (parmarthika) 
direct (pratyaksa) knowledge. 
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Pariksamukha Siitra Weare Ya 
Una wear (He-ueaat) H gut aver w zq - 


The cause of total unambiguity (nirmalata, spastata) in the 
soul-based (parmarthika) knowledge - 


MRT BOTA Ae AT WSTANTATT 12 2H 


arama — (Rife) [ aracored ] stam ufeq [a] ak 
[ urd ] shasta AMA We [ Whererereestard ] (aA 
Al) Waaed ada t (aN A afamen Wa 2)! 


Because, when the knowledge is with envelopment 
(avarana) and is engendered by the senses (karana or 
indriya) there is the possibility of its impediment 
(pratibandha). 


EXPLANATORY NOTE 





So long as the knowledge (j77Gna) is with envelopment (Gvarana) and is 
produced by the senses (karana or indriya) there is the possibility of its 
impediment (pratibandha). When all envelopments are removed and 
when there is no dependence on the senses, the sense-independent 
(atindriya), completely unambiguous (nirmala, spasta) knowledge 
manifests that reflects absolutely clearly, as if placed on own-palm, all 
objects — animate and inanimate — of the three-worlds and the three- 
times. Therefore, for the knowledge to be absolutely unambiguous 
(nirmala, spasta) it is essential that it is without-envelopment 
(niravarana) and is sense-independent (atindriya). 

One may raise a doubt that this definition of the supreme (mukhya) 
and direct (pratyaksa) knowledge will exclude clairvoyance (avadhi- 
jnana) and telepathy (manahparyaya-jnana) as these do not 
encompass all objects of the three-worlds and the three-times. The 
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answer is that these two kinds of knowledge although are only 
partially (ekadesga) direct (pratyaksa) but are absolutely unambiguous 
(nirmala, spasta) in respect of their own subject-matter. The 
definition does not suffer from the fault (dosa) of under-pervasiveness 
(avyapti)!. 

Sensory-knowledge (matijnana) and scriptural-knowledge (sruta- 
jnana) are not even partially (ekadega) direct (pratyaksa) and, 
therefore, do not fall under the scope of the supreme (mukhya) and 
direct (pratyaksa) knowledge. The definition does not suffer from the 
fault (dosa) of over-pervasiveness (ativydapti)2. 

Thus, the sense-independent (atindriya), supreme (mukhya) and 
direct (pratyaksa) knowledge is of three kinds — omniscience (kevala- 
jnana), clairvoyance (avadhijnana) and telepathy (manalparyaya- 
jnana). This direct (pratyaksa) knowledge is produced by the soul itself 
without the help of the externalities like the senses (indriya) and the 
light (prakaéga); itis, therefore, called sense-independent (atindriya). 


See Fig.-1 on the next page for a summary of the direct (pratyaksa) 
valid-knowledge, as described in Chapter-2. 


1. Under-pervasiveness (avyapti) — the mark (laksana) is not universally 
found in the object (laksya). 


2. Over-pervasiveness (ativyapti) — the mark (laksana) is also found outside 
the object (laksya). 
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Fig.-1 
Summary of the direct (pratyaksa) valid-knowledge (pramana) 


valid-knowledge 
(pramana) 
direct indirect 
(pratyaksa) (paroksa) 
(see Fig.-4, p. 134, 
for details) 
mundane-direct supreme-direct 
(samvyavaharika-pratyaksa) (parmarthika- or mukhya-pratyaksa) 
Sensory-knowledge 
(matijnana) clairvoyance telepathy omniscience 
\ od a = ihe 
(avadhijiana) (manahparyayajnana) (kevalajndana) 
[obtained with the if oo e 
help of [sense-independent [sense-independent 
the senses (indriya) (atindriya), (atindriya), 
and the mind (mana)] finite (vikala)] infinite (sakala)] 


sta fede: Uftade: Tad: 


This concludes Chapter-2. 


ok oR 
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adra: ufrese: 


CHAPTER-3 





ee ee 


Utat cht crater sit rufa - 


The mark of the indirect (paroksa) valid-knowledge 
(pramana) - 


UAT 


arama - [ sara] fq [ war] wha ZI 
(st waa a ex aaiq fr 2%, ae Wet Wart 21) 


That which is different from the direct (pratyaksa) is the 
indirect (paroksa) |valid-knowledge (pramana)]. 


EXPLANATORY NOTE 





The word ‘itara’ in the siitra means ‘different’. Different from the 
earlier-mentioned direct (pratyaksa) knowledge is indirect (paroksa) 
knowledge. Thus, knowledge that is ambiguous (avigada) is indirect 
(paroksa) valid-knowledge (pramana). 


WIA th HIRT sit We - 


The causes and divisions of indirect (paroksa) knowledge - 


Weantertird afarattaraah arn AeA 
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Pariksamukha Sitra Tana wa 
arama — [ weanterftd ] uaa site fae fra & aa 


[ aht-weaha-aerarnes ] id, Wara, i, Sar 
an ama [ teq] (ta ora) Fe aren (eA 2) 


The indirect (paroksa) knowledge is that which is caused 
by direct (pratyaksa), etc., and has these divisions: 
remembrance (smrti), recognition (pratyabhijnana), 
inductive-reasoning (tarka), inference (anumdana), and 
the Scripture (agama). 


EXPLANATORY NOTE 





The knowledge that is marked by ambiguity (avisadatd) is indirect 
(paroksa) knowledge. Direct (pratyaksa) knowledge, etc., are the 
instrumental causes (nimitta) of the five divisions of indirect (paroksa) 
knowledge mentioned in the sutra. This is explained below: 

To remember something that has been experienced earlier is 
remembrance (smrti). This implies that for remembrance (smrti) the 
direct (pratyaksa) instrumental-cause (nimitta) is the retention 
(dharand) of the earlier experience. 

Recognition (pratyabhijiana) means to note that ‘It is the same thing 
that I had seen earlier’. Therefore, the instrumental causes of 
recognition (pratyabhijnana) are the remembrance (smrti), and the 
present vision, a kind of direct (pratyaksa) knowledge. 
Inductive-reasoning (tarka) rests on the existence of infallible- 
concomitance (avinabhdava) between the object-to-be-proved (sadhya) 
and the means (sadhana). For inductive-reasoning (tarka), the 
instrumental causes are the direct (pratyaksa), the remembrance 
(smrti) and the recognition (pratyabhijnana). On direct observance of 
the smoke coming out of the fire in his kitchen, a man is able to relate 
the smoke with the fire. When he observes the smoke somewhere else, 
through recognition (pratyabhijndna), he reasons out that there must 
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be the fire in the vicinity, and finds it. With repeated observation of 
such incidents, he forms a generalization in his mind that wherever 
there is the smoke there is the fire and wherever there is no fire there 
is no smoke. The development of this sense of infallible-concomitance 
(avinabhava) in the mind between the fire and the smoke is called the 
inductive-reasoning (tarka). In simple terms, the inductive-reasoning 
(tarka) is using specific observations to reach a broad conclusion. 

The same person, later on, sees the smoke coming out from the top ofa 
hill. With his previous inductive-reasoning (tarka) he infers that there 
must be the fire on the hill. This way, from the means (sadhana), i.e., 
the smoke, he ascertains the knowledge of the object-to-be-proved 
(sadhya), i.e., the fire. This is called the inference (anumdna). In the 
inference (anumdna), therefore, the instrumental causes (nimitta) are 
the direct (pratyaksa), the remembrance (smrti), the recognition 
(pratyabhijnana) and the inductive-reasoning (tarka). 

The knowledge of the reality got through the Word of the Omniscient 
Lords (apta) and its exposition, etc., is the Scripture (agama). The 
instrumental causes of this knowledge — the Scripture (agama) — are 
the correct interpretation of the Word of the Omniscient Lords (apta) 
andthe remembrance (smrti). 


Sla-THTOT AT AAV AT ANT - 


The mark of the valid-knowledge (pramana) called 
remembrance (smziti) — 


PeaNHaaert Aaa Gla: us 


sraaie — [ Ceanigatartarert ] moray Gea Al WH|d 
@ fafa 3 eh art ak [ aferarennt ] ‘aq’ (ae) Sa aR 
H sa ae aA aH [ wala: ] sla Hed Zi 
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Remembrance (smrti) is caused by bringing to the fore 
the earlier retention (dharanda) and gaining the 
knowledge that ‘that’ — particular object — has the same 
form. 


EXPLANATORY NOTE 





Retention (dharand) is the cause of not forgetting in the future what 
was ascertained in the past. For instance, ‘This is the same crane 
which I saw this morning,’ is retention. Thus, the earlier lasting 
impression is retention (dharana). Remembrance (smrti) is bringing 
to the fore the earlier lasting impression, i.e., retention (dharana), and 
determining the form of the object seen. 


wala a Gerd - 


An illustration of remembrance (smiti) — 


@ eden FAT isi 
arama - [gar] sa [ a: ] ae [eaen: ] taen 2 
Like, ‘He is Devadatta.’ 


EXPLANATORY NOTE 


Someone had seen the man named Devadatta and retains his profile in 
his mind. Sometime later, his impression about the man named 
Devadatta comes to the fore; that is remembrance (smrti). Thus, the 
knowledge based on past retention is remembrance (smrti). 
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ada: uftease: Chapter-3 
YWearwart al Meat at tad - 


The mark of the valid-knowledge (pramana) called 
recognition (pratyabhijnana) — 


Saas acne 
aead aes agra aafraricats equ 


arama - [eptenurene ] adam 4 wae ar ae ak 
Hee Ol A a We [Ager ] eae aid sae 
an at [ wattard ] yaftar wed 21 Sa- [sé dea] ae 
al ¢ - Tac-weafian; [aeeget ] Sea WAM z - 
Teaver; | agerat ] ses fs - aeava- 
year; [aafaart ] sear vfaarit @ - uncer 
yearn; [ genfe ] gente sa var ak at yeaftar & Fe 
al Und ZI 


The knowledge based on the confluence of the present 
vision and remembrance (smrti) of the earlier vision is 
recognition (pratyabhijnana). Recognition 
(pratyabhijnana) is of several kinds: ‘It is the same’; ‘It is 
like that’; ‘It is different from that’; ‘It is larger than 
that’; etc. 


EXPLANATORY NOTE 





Recognition (pratyabhijnana), i.e., the knowledge based on the 
confluence of the present vision and remembrance (smrtzi), is of several 
kinds, including: 


Pariksamukha Sutra Wary Ta 


Recognition of the same - ekatva pratyabhijnana — ‘It isthe same’. 
Recognition of the like — sadréya pratyabhijnana — ‘It is like that’. 
Recognition of the different — vailaksanya pratyabhijnana — ‘It is 
different from that’. 

Recognition of the comparative — pratiyogika pratyabhijnana — ‘It is 
larger than that’. 


Wag ert - 


Illustrations of recognition (pratyabhijnana) - 


aa @ Ward eaed:, Wee Waa:, Waco 
wfes:, Saree GA, Gatsataeanfe ug 


arama - [gar] Sa (a: ] ae [wa] A [aaa] we 

[ daca: ] dace @; [Weee: ] Wa & Ga [ Tea: ] ater 
@; [aitfactarct: ] 1a 4 face (fa) Late: ] daz; 
[seq] ae [ area] eas [aa] & 2; [saa] ae [ae] 
ga @; [ gearfe ] scata 


Illustrations of recognition (pratyabhijnana) are: ‘He is 
the same Devadatta;’ ‘This antelope (gavaya, nilagdaya) is 
like that cow;’ ‘This buffalo (mahisa, bhainsa) is different 
from that cow;’ ‘That is far from this;’ and “This is a 
tree;’ etc. 


EXPLANATORY NOTE 





The first — ‘He is the same Devadatta.’ —is an example of recognition of 
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the same — ekatva pratyabhijnana. 

The second — ‘This antelope (gavaya, nilaga@ya) is like that cow.’ —is an 
example of recognition of the like - sadrsya pratyabhijnana. 

The third — “This buffalo (mahisa, bhaitisd) is different from that cow;’ 
—is an example of recognition of the different — vailaksanya pratyabhi- 
jnana. 

The fourth — “That is far from this.’ — is an example of recognition of 
the comparative —pratiyogika pratyabhijnana. 

The fifth — “This is a tree.’ —is an example of recognition of the general 
—samanya pratyabhijnana. 

From the word ‘etc.’ it should be known that there are other kinds of 
recognition (pratyabhijndana) too. All illustrations given here rely on 
both, the vision of the present and the remembrance of the earlier 
retention (dharana). 


Ah-WAT Cl HINUT al AUT - 


The mark of the valid-knowledge (pramana) called 
inductive-reasoning (tarka) - 


Saeed Ata TS: M9 


area - [ soeeuracrrird ] sce (sta) ik 
ares (atta) ¢ aro fad we [ enftaag] atta a 
aM at [ me: ] cH (qG-WaM) Hed ZI 


The knowledge of infallible-concomitance (vyapti or 
avinabhava) caused through infallible-affirmation 
(upalambha, anvaya) or infallible-negation 
(anupalambha, vyatireka) is called inductive-reasoning 
(uhah or tarka). 
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EXPLANATORY NOTE 





As has already been mentioned (see, siitra 2-7), ifin the presence of the 
instrumental-object (sadhana, hetu) the object-to-be-proved (sadhya) 
must be present, the relationship is called infallible-affirmation 
(anvaya). If in the absence of the object-to-be-proved (sadhya) the 
instrumental-object (sadhana) must be absent, the relationship is 
called infallible-negation (vyatireka). 

What is infallible-concomitance (vyapti or avinabhava)? Infallible- 
concomitance (vyapti or avinabhava) is said to exist when, invariably, 
in the presence of the instrumental-object (sadhana, hetu) the object- 
to-be-proved (sadhya) is present and in the absence of the object-to-be- 
proved (saddhya) the instrumental-object (sadhana) is absent. The 
knowledge of infallible-concomitance (vydpti or avinabhava) is 
according to the destruction-cum-subsidence (ksayopasgama) of the 
knowledge-obscuring (j7anavaraniya) karmas. 


euttaart at watt ct Went - 


Illustrations of the knowledge of infallible-concomitance 
(vyapti or avinabhava) - 


sutra wacaft qa aes uci 
FMISMTagT TRAST A Talat A si 


arama - [say] ae [ whey] sae [aia] eA Kw [ wa] 
a [ vata] etn eq) fed [ areata) set eA me LA] At 
[wa] A [vata] saz 

[aa] oa [at] af e eh mwa] AL ee] yet 
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aa @ La] ak [dea] san ama FLA] et [wa] & 
[ wafa] ata 2, [sft] sa yer (ST)! 

(Fe WAST A Se Wee aH OE UW at a t aR 
Tee Te al a Waal ad 2; - a SO 
a oe da @ ak af & age F yy adi aa 21) 


Only in the presence of the object-to-be-proved (sadhya) 
can the instrumental-object (sadhana, hetu) be present, 
and in the absence the object-to-be-proved (sadhya) the 
instrumental-object (sadhana) must be absent. As: ‘Only 
in the presence of the fire can the smoke be present, and 
in the absence of the fire the smoke must be absent.’ 


EXPLANATORY NOTE 


The sztra illustrates both kinds of infallible-concomitance (vyapti or 
avinabhava): infallible-affirmation (anvaya) and infallible-negation 
(vyatireka). 

Another example of infallible-concomitance (vyapti or avinabhava) is: 
‘Only in the presence of the sun can the daylight be present, and in the 
absence of the sun the daylight must be absent.’ 


SHAM Hl ANT sit ET - 


The cause and nature of the valid-knowledge (pramana) 
called inference (anumana) - 


MAA AAAATATATAT AL Ugo lt 


45 


Pariksamukha Sutra Ware Ta 


arama - [aed] ae a [ areata] area aT 
faftre a [ SHaMa] saa Head Z 


The particular knowledge of the object-to-be-proved 
(sadhya) obtained from the means (sadhana, hetu) is the 


inference (anumana). 


EXPLANATORY NOTE 





The acquisition of the knowledge of the object-to-be-proved [the 
major-term, the probandum (Latin), sadhya or lingi] through the 
means (the middle-term, sddhana or hetu or linga) is the inference 
(anumana). This too constitutes the valid-knowledge (pramana), 
albeit indirect (paroksa). The example is to see the smoke and infer the 
presence of the fire on the hill. 


Sq (Ae) ST AAT - 


The mark of the means (sadhana, hetu) - 


mreatiersattacast Pyar fq: use 


arama - [ arearfaarafacda ] area am oer faa 
afore [ iva: ] fivad tt, sata st area & fea a at, 
sa (2a: ] ta (ae) Hed ZI 


The object that has infallible-concomitance (avinabhava) 
with the object-to-be-proved (sadhya), i.e., it does not 
exist without the object-to-be-proved (sadhya), is called 
the means (the middle-term, sadhana or hetu or linga). 
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Inductive-reasoning (tarka) rests on the existence of infallible- 
concomitance (avinabhdava) between the object-to-be-proved (sadhya) 
and the means (sddhana). With repeated observation of the smoke and 
the fire, through inductive-reasoning (tarka), one concludes that 
wherever there is the smoke there is the fire and where there is no fire 
there is no smoke. 

The statement, ‘Where there is no fire there is no smoke,’ is sufficient 
to convey infallible-concomitance (avindbhdva) between the fire 
(sadhya) and the smoke (sadhana). One other name for this kind of 
infallible-concomitance (avindbhava) is infallible-non-coexistence 
(anyathanupapatti). 

The sure-enough determination of the fire (sadhya, lingt) on the hill, 
thus, is through the means (sadhana, hetu, linga), i.e., the smoke. 


afaaara a We - 


The divisions of infallible-concomitance (avinabhava) — 


TEHAM APA SaATATT: UU 


arama - [ deamatan: ] vena fran ak waa faq 
al [ atfearara: ] sifaaiura shed Z1 


Infallible-concomitance (avinabhava) [between the object- 
to-be-proved (sadhya) and the means (saddhana)] follows 
either of these two rules: without-gradation (sahabhava, 
akramabhava), and with-gradation (kramabhava). 
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When the object-to-be-proved (sadhya) and the means (sddhana) exist 
together, without a time difference, the infallible-concomitance 
(avinadbhava) is said to be without-gradation (sahabhava, akrama- 
bhava). When the object-to-be-proved (sddhya) and the means 
(sadhana) exist with a time difference, the infallible-concomitance 
(avinadbhdava) is said to be with-gradation (kramabhava). 


ena-Hay Hr aot - 


Infallible-concomitance (avinabhava) without-gradation 
(sahabhava) - 


PeainunrataenuHaya GENlTs: Vs 


arama - [ aearkun: ] deat (Sal aI WA aI) ALA] 
an [ araenaenat: ] ara-oager vera AY [ evra: J 
wea fray sta 2 


The objects that exhibit invariable-togetherness 
(sahacari), and relationship as the object-pervaded 
(vyapya) and the object-that-pervades (vyapaka), have 
infallible-concomitance (avinabhava) without-gradation 
(sahabhava). 


EXPLANATORY NOTE 





Invariable-togetherness (sahacari) is illustrated by the form (rupa) 
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and the juice (rasa) that are found together in fruits like the lemon and 
the mango. The form does not exist without the juice and the juice does 
not exist without the form; both must exist together. 

The attributes of the particular tree — sinsapdtva (sinsapa is a tropical 
tree known also as sigama) — and the treeness (urksatva) exhibit the 
characteristic of the object-pervaded (vydpya) and the object-that- 
pervades (vydpaka). Treeness (urksatva) is the object-that-pervades 
(vyapaka) and the attributes of the particular tree (singapdatva) is the 
object-pervaded (vyapya). The attributes of the particular tree 
(Singapatva) cannot be found without the treeness (urksatva). 


wmata-Han Gl AAT - 


Infallible-concomitance (avinabhava) with-gradation 
(kramabhava) - 


USAIN: HAART HAT: ULV 


sramed - [ gataretfon: ] gar sik sae A La] aa 
[ arte: ] are sik aro A [ aaa: ] Hada 
aa 21 


The objects that exhibit relationship of appearance either 
before (purva) or after (uttara), or of cause (karana) and 
effect (karya), have infallible-concomitance (avinabhava) 
with-gradation (kramabhava). 


EXPLANATORY NOTE 





The star Krttika appears forty-eight minutes (one muhurta) before 
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the star Sakata (Rohini) and therefore, these exhibit relationship of 
appearance before (piirva) and after (uttara). In regard to their 
appearnace, the two stars exhibit infallible-concomitance (avina- 
bhava) with-gradation (kramabhava). As the fire is the cause (karana) 
and the smoke is the effect (karya), these, too, exhibit infallible- 
concomitance (avinabhdava) with-gradation (kramabhava). 


eiftdar (3tfaarra) a fruta ar aru - 


The cause of the knowledge of infallible-concomitance 
(vyapti or avinabhava) - 


dahlafauta: neal 


arama - [dealt] oe vam a [ afavta: ] se afesra ar 
facta (fieaa, ua) eat 1 


The knowledge of infallible-concomitance (vyapti or 
avinabhava) is caused through the inductive-reasoning 
(ahah or tarka). 


EXPLANATORY NOTE 


As mentioned under sitra 3-11, inductive-reasoning (tarka) rests on 
the existence of infallible-concomitance (avinabhava) between the 
object-to-be-proved (sadhya) and the means (sadhana). With repeated 
observation of the smoke and the fire, through inductive-reasoning 
(tarka), one concludes that wherever there is the smoke there is the 
fire and where there is no fire there is no smoke. Inductive-reasoning 
(tarka) is the cause of the knowledge of infallible-concomitance (vyapti 
or avinabhava). 
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AMET HAT TART - 
The nature of the object-to-be-proved (sadhya) - 


senaaanhteg AAT Vel 


arama - [ senorita ] se (afd), starfird 
(aen-wfeq) ak safes (sal) al [area] ae Hed ZI 


The object-to-be-proved (sadhya) is that which is ‘of- 
interest’ (ista), ‘undeniable’ (abadhita) and ‘unproven’ 
(asiddha). 


EXPLANATORY NOTE 


That which the propounder (vddi) wishes to prove is called ‘of- 
interest’ (ista). That which is not in contravention with any existent 
valid-knowledge (pramadna) is ‘undeniable’ (abadhita). That which 
has not yet been proven by any valid-knowledge (pramadna) is 
‘unproven’ (asiddha); there is no point in proving something that has 
already been proven. 


area & aor W sifaeg fastaor at arelcnat - 


The reason for using ‘unproven’ (asiddha) as an adjective 
for the object-to-be-proved (sadhya) — 


51 


Pariksamukha Sutra Wana Ta 


(famttt), seq verat & [ ateaca ] areca [ war] fra 
yar 8 [era] a (AM oT ah) [gfe] safe area 
ae A [ ahaa] ates ue fer 21 


The word ‘unproven’ (asiddha) has been used in respect 
to the object-to-be-proved (sadhya) as its knowledge has 
to become clear of doubt (sandigdha, samsaya), perversity 
(viparyaya) and indefiniteness (avyutpanna, anadhyava- 
saya). 


EXPLANATORY NOTE 


If on seeing something in twilight a person is not able to determine 
whether it is a stump (sthanu) or aman his knowledge in regard to the 
object-to-be-proved (saddhya) suffers from doubt (sandigdha, 
samsaya). The cognition of an object as something which is contrary to 
its true nature — mistaking the nacre for the silver — is perversity 
(viparyaya). Uncertain knowledge in regard to name (nama), class 
(ati), number (samkhyd), etc., of the object-to-be-proved (sddhya) is 
indefiniteness (avyutpanna, anadhyavasaya). 

The knowledge of the object-to-be-proved (sddhya) has to become 
clear of these three imperfections. 


aed H Mau W ge six srafsa uel ar area - 


The reason for using the adjectives ‘of-interest’ (ista) and 
‘undeniable’ (abadhita) for the object-to-be-proved 
(sadhya) - 


arreteranteatara: area AT 
SEACH ChE MLPA 
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arama - [ afrereaenfeartraat: ] af ak vera ante 
want 4 aed ware & [ area ] area [AT A] 4 AMI 
wm, [sft] safes (aes al) [ gered ] ee sik 
aad - a at aa (fas) - fea wa ZI 


That which is not-of-interest (anista) and which is 
deniable through direct-knowledge, etc., cannot be the 
object-to-be-proved (sddhya); therefore, the adjectives ‘of- 
interest’ (ista) and ‘undeniable’ (abadhita) have been 
used. 


EXPLANATORY NOTE 





The propounder (vddi) does not wish to prove that which is not-of- 
interest (anista). His effort then is meaningless and untimely. 

If the object-to-be-proved (sddhya) has already been contradicted by 
any valid knowledge, direct or otherwise, it no longer remains an 
object-to-be-proved (saddhya); the effort is futile. The contradiction can 
be through the direct-knowledge (pratyaksa), the inference 
(anumana), the scriptural-injunction (agama), the worldly-ways, the 
own-speech, etc. 


area at ge fagraur ardl at staat a glare - 


The adjective ‘of-interest’ (ista) refers to the propounder 
(vadi) - 


a aifagafers ufaarter: eet 
same - [a] an [afgaa] ates (fast) & wa 
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[gm] ee (fas) [ ufaartes: ] uftaret ei saen A LA] 
Fat ZI 


The adjective ‘unproven’ (asiddha) refers to the 
disputant (prativadi) but the adjective ‘of-interest’ (ista) 
does not refer to him; it refers to the propounder (vddz). 


EXPLANATORY NOTE 


The person who establishes the hypothesis is the propounder (vddi) 
and the person who objects to it is the disputant (prativadi). The 
object-to-be-proved (sadhya) or the hypothesis is ‘unproven’ (asiddha) 
for the disputant (prativaddi), not for the propounder (vddi). In 
contrast, the object-to-be-proved (sadhya) or the hypothesis is ‘of- 
interest’ (ista) to the propounder (vdadi). 


ge fasraur aret at sider SA at aT - 


The reason why the adjective ‘of-interest’ (ista) refers to 
the propounder (vadi) - 


VOT SST AAT UR 


arama - (Rife) [ wererra] gat al aaa & fa 
[fe] feaa o [ ser] sem [ aa: ] cam (aid arel) & 
[wa] at att 21 


The adjective ‘of-interest’ (ista) refers to the propounder 
(vadi) as he only, not the disputant (prativadi), is 
interested in explaining the premise to the others. 
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EXPLANATORY NOTE 





As mentioned in the previous sztra, the person who establishes the 
hypothesis is the propounder (vddi) and the person who objects to it is 
the disputant (prativadi). Only the propounder (vddi) of the 
hypothesis is interested in explaining and establishing his premise. 


areata Prats - 
The nature of the object-to-be-proved (sadhya) - 


area ad: aaferafeforet at edt eeu 


arama - [ eafad] vet oe [ et: ] ot [ aret ] area ei 
2 [ar] sea (met WR) [ afgiere: ] sa od a faftre 
(gat) [rat] oat area ca 2 


At places the attribute (dharma) and at some other places 
the possessor-of-the-attribute (dharmi) is the object-to- 
be-proved (sadhya). 


EXPLANATORY NOTE 


When infallible-concomitance (vyapti) between the object-to-be- 
proved (sadhya) and the means (sadhana or hetu or linga) is used, the 
attribute (dharma) is the object-to-be-proved (sddhya). But when 
inference (anumana) is used, the possessor-of-the-attribute (dharmi) 
is the object-to-be-proved (saddhya). 

“Wherever there is the smoke, there is the fire and wherever there is no 
fire there is no smoke.’ To teach to the learner this kind of infallible- 
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concomitance (vydpti) is known as the vyapti-kala. At such time, the 
attribute (dharma), i.e., the fire, is the object-to-be-proved (sadhya). 
‘The hill (dharmi) is full of the fire since it is full of the smoke.’ To 
teach to the learner this kind of application is known as the prayoga- 
kala. At such time, the possessor-of-the-attribute (dharmi), i.e., the 
hill, is the object-to-be-proved (sadhya). 


eat cht ATATAT - 


Another name for the possessor-of-the-attribute (dharmi) - 


Wat sft Bad ure 


araare - [uat:] va [sta] sa yer ¢ [aad] en ei 
(sat vat at ua aed Z| va sa VaR at a at valaaret 
aa Z1) 


The possessor-of-the-attribute (dharmi) itself is called the 
subject-of-inference (paksa). 


EXPLANATORY NOTE 





Although only the possessor-of-the-attribute (dharmi) has been 
mentioned as the subject-of-inference (paksa) but the idea includes the 
attribute (dharma) since both, the possessor-of-the-attribute 
(dharmi) and the attribute (dharma), constitute the object-to-be- 
proved (sadhya). 

In the Nydya terminology, the subject-of-inference (paksa) is also 
called the minor-term, the locus or the abode. The middle-term (hetu) 
is connected with it and its connection with the major-term (sadhya) is 
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to be proved. In the proposition (pratijia), the subject is the minor- 
term (paksa), and the predicate is the major-term (sadhya or lingi). 


Uat cal Ufaegat aT cert - 


The possessor-of-the-attribute (dharmi) is well-known - 


Ufaest rat 123i 


arama - [ eat] wt Lug: ] wes seq vam a fas 
(arcu vet) Bat ZI 


The possessor-of-the-attribute (dharmi) is well-known, 
i.e., proven by valid-knowledge (pramana); it is not 


imaginary (kalpanika). 


EXPLANATORY NOTE 





If the possessor-of-the-attribute (dharmi) were imaginary (kdlpa- 
nika), not proven by the valid-knowledge (pramana), the associated 
object-to-be-proved (sddhya) and the means (sadhana or hetu or linga) 
too become imaginary. The possessor-of-the-attribute (dharmi) is not 
a non-object (avasiu) but is a real entity that is the subject of the valid- 
knowledge (pramana). 

The possessor-of-the-attribute (dharmi) is known through: 1) 
pramana-siddha or pramana-prasiddha (through valid-knowledge) — 
‘This hill is full of the fire because it is full of the smoke.’; 2) vikalpa- 
siddha (being utterly distinct) - ‘The horns of a hare are non- 
existent.’; and 3) pramana-vikalpa-siddha or ubhaya-siddha (both, 
through valid-knowledge and being utterly distinct) — “The man is the 
master of his destiny because he has the power to control his actions.’ 
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fancafice at Hf area ar rae - 


Establishment of the subject-of-inference (paksa) in the 
vikalpa-siddha (utterly distinct) - 


facncattteg ar Gray AeA VII 


sramet — [afer fancatteg ] sa francois vat 4 
[aaa ] oa ak ek (stam) [area] dal & area Zi 


In the vikalpa-siddha (utterly distinct) subject-of- 
inference (paksa) [or the possessor-of-the-attribute 
(dharmi)]| both, existence (satta) and non-existence 
(asatta), constitute the object-to-be-proved (sadhya). 


EXPLANATORY NOTE 





The subject-of-inference (paksa) [or the possessor-of-the-attribute 
(dharmi)| whose existence (satta) or non-existence (asattd) is yet 
unproven is called the vikalpa-siddha (utterly distinct). Both, 
existence (sattad) and non-existence (asattd), constitute the object-to- 
be-proved (sddhya). Existence (satta) of the subject-of-inference 
(paksa) is proved on the strength of the valid-knowledge (pramana) 
that negates, in no uncertain terms, its non-existence. Non-existence 
(asatta) is proved on the strength of the valid-knowledge (pramana) 
that affirms the non-availability of any proof of its existence. 
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faneatag sat ct sarexur - 


Illustrations of the possessor-of-the-attribute (dharmi) that 
is vikalpa-siddha (utterly distinct) - 


sift Gels ATT aaa RGU 


sraare - [ ada: ] ada [ aia] 2; [ aren] 
afar (ne & di) [area] set ZI 


[The illustrations of vikalpa-siddha (utterly distinct) 
are:] Existence (satta) of the ‘Omniscient’ (sarvajia), and 
non-existence of the ‘horns of the hare’ (khara-visana). 


EXPLANATORY NOTE 





The ‘Omniscient’ (sarvajfia) is the possessor-of-the-attribute 
(dharmi) that is vikalpa-siddha (utterly distinct). There is no valid- 
knowledge (pramana) that negates, in no uncertain terms, his non- 
existence and therefore, his existence is proved. 

Non-existence of the ‘horns of the hare’ (khara-visdna), too, is the 
possessor-of-the-attribute (dharmi) that is vikalpa-siddha (utterly 
distinct). The valid-knowledge (pramdna.), in this case, is that there is 
absolute non-availability of any proof of its existence. 

Thus, both existence (satta) and non-existence (asattd) constitute the 
objects-to-be-proved (sadhya) in the vikalpa-siddha (utterly distinct) 
possessor-of-the-attribute (dharmi). 
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Waroracg emit sit famcafacg ait Hf ares - 


The object-to-be-proved (sadhya) in the possessor-of-the- 
attribute (dharmi) that is pramana-siddha or pramana- 
vikalpa-siddha — 


waronwafas ¢ oreaerifatersar een 


arama - [ waroiwafae ] waoies ast ak suatas 
(waists) Tt A Lt] at [ areaerifatgrean ] area 
a4 a fated aeatq aaa wes ett ZI 


In the possessor-of-the-attribute (dharmi) that is 
pramana-siddha or pramana-vikalpa-siddha its 
particular attribute or the dharma is the object-to-be- 
proved (sadhya). 


EXPLANATORY NOTE 





In both kinds of the possessor-of-the-attribute (dharmi) — pramana- 
siddha and pramana-vikalpa-siddha — the particular attribute or the 
dharma is the object-to-be-proved (sadhya). It means that particular 
attribute(s) (dharma) of even an object that has been known through 
valid-knowledge (pramdana) — pramana-siddha — may constitute the 
objects-to-be-proved (sddhya). The same is applicable to the object 
that has been known through both, valid-knowledge and utter 
distinctness — pramana-vikalpa-siddha. 
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warorhtg sik fancaittg ait m ger - 


Illustrations of the possessor-of-the-attribute (dharmi) that 
is pramana-siddha and pramana-vikalpa-siddha — 


ahaa eet: Uo wer sft AAT ull 


arama - [war] Sa [ aq] ae [ee ] ves [| ahaa] 
at aren @ [sta] six set ver [ ore: ] wee [ ufone J 
ohoret Z1 


(The illustrations are:) “This region is with fire,’ and 
further ‘the word (Sabda) is with-modification 
(parinami)’. 


EXPLANATORY NOTE 





The fire in the region — dharmi — is known by direct valid-knowledge 
and, therefore, pramana-siddha. 

The modification (parindma) in the word (Sabda) — dharmi - is known 
both by direct valid-knowledge (pramana-siddha) and distinctness 
(vikalpa-siddha). The modification in the word spoken in the present 
and in the accessible region is proven by direct valid-knowledge; it is 
therefore, pramdna-siddha. However, the modification in the word 
spoken in the past, in the present but in inaccessible region, and will be 
spoken in the future, is utterly distinct and, therefore, vikalpa-siddha. 
That ‘the word (Sabda) is with-modification (parinadmi)’, thus, is 
pramana-vikalpa-siddha. 
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aftr H area cr raat - 


In case of infallible-concomitance (vydapti) the attribute 
(dharma) is the object-to-be-proved (sadhya) - 


carat qf aret at Wet RCI 


sree - [eared] aiftcara A La] at Let: ] wi [wa] 
a [aed ] ae ata z 


When infallible-concomitance (vyapti) is established, only 
the attribute (dharma) is the object-to-be-proved 
(sadhya). 


EXPLANATORY NOTE 





When infallible-concomitance (vyapti) of the kind ‘wherever there is 
the smoke, there is the fire,’ is being considered, the object-to-be- 
proved (sddhya) is the attribute (dharma), i.e., the fire, and not the 
possessor-of-the-attribute (dharmi), i.e., the hill. 


calftctearet A et at ater aa a aft - 


The fault if the possessor-of-the-attribute (dharmi) is 
considered as the object-to-be-proved (sadhya) — 


TAM AISA UVM 


arama - [ eta] sien [aa] ae (eats) [ staeara J 
ufed aet at wad & (ety ana 8)I 
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Otherwise, the infallible-concomitance (vyapti) cannot be 
established. 


EXPLANATORY NOTE 





Infallible-concomitance (vyapti) is between the smoke (sadhana, hetu) 
and the fire (dharma) and not between the smoke and the hill 
(dharmi). If the possessor-of-the-attribute (dharmi) is considered as 
the object-to-be-proved (sadhya), infallible-concomitance (vyapti) 
becomes faulty; not all hills have the smoke. The pramana no more 
remains flawless. 


Ua Hl WaT IA hl Bawelenay - 


The need to use the subject-of-inference (paksa) — 


areata Taare weet 
AAA |Z0ll 


arama — [ aeaeatenacermier ] wea at m se a 
fava Fae al oe & fae [eames vers] Te 
(cad: fas) va ar [sift] a Laer] aaa yam fra 
Tia FI 


In order to remove any doubt about the substratum of 
the object-to-be-proved (sadhya), which is the possessor- 
of-the-attribute (dharmi), the subject-of-inference (paksa 
— the minor-term, the locus or the abode), though self- 
evident, too is mentioned. 
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EXPLANATORY NOTE 





The object-to-be-proved (sadhya), i.e., the possessor-of-the-attribute 
(dharmi), cannot be without a substratum; therefore, it is contended 
that by the mention of the object-to-be-proved (sadhya) the subject-of- 
inference (paksa) is evident. This is true but in order to exclude any 
doubt — ‘whether the fire is on the hill or in the kitchen?’ — the subject- 
of-inference (paksa) should be mentioned. 


Wat cal WANT AeA cht Bava AT GTA - 


Illustration of the use of the subject-of-inference (paksa) — 


areaafarr Gemstar Uaeataderad use i 


arama - (Sa) [ areaafatir] area a gat ef a 

[ arermemtaderra ] ae-7t & aA ae & fa 

[ uaatadenad ] wast hm Seed Sea HT Warr feat 
wd 


As to associate the attribute (dharma) — the object-to-be- 
proved (sadhya) — connected with the means (sadhana, 
hetu), the possessor-of-the-attribute (dharmi) is 
mentioned together with the application-of-the-rule 
(upanaya) in order to make clear the subject-of-inference 
(paksa). 


EXPLANATORY NOTE 





The minor-term, locus or abode (paksa) is that with which the reason 
or the middle-term (hetu) is connected, and whose connection with the 
major-term (sadhya) is to be proved. The minor-term (paksa) is related 
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to the major-term (sddhya) through their common relation to the 
middle-term (hetw). In the proposition (pratijna) the subject is the 
minor-term (paksa), and the predicate the major-term (sddhya or 
lingi). 

Conventionally, in an inference for the sake of others, the minor-term 
(paksa), etc., are explicitly set forth. The following is an inference 
(anumana) for the sake of others: 

1. This hill (minor-term, paksa) is full of the fire (major-term, 

sddhya). — pratijna : proposition; statement of that which is to 

be proved. 

2. Because it is full of the smoke (middle-term). — hetu : 

statement of the reason. 

3. Whatever is full of the smoke is full of the fire, as the 

kitchen. — drstanta or udaharana : statement of the general 

rule supported by the example. 

4. Sois this hill full of the smoke. upanaya : application-of- 

the-rule to this case. 

5. Therefore, the hill is full of the fire. nigamana : conclusion. 
The hetu or the reason consists in the statement of the mark or the 
sign (linga) which being present in the subject or the minor-term 
(paksa) suggests that the latter possesses a certain property 
predicated of it. It is the assertion of the middle-term (hetu) by which 
the relation or not of the minor-term (paksa) to the major-term 
(sadhya) is known. While the pratijna is a proposition of two terms, 
the hetu isa one-term proposition. 


Ua ch Wart wl stage el afte - 


Validation for the use of the subject-of-inference (paksa) — 


at at fret Sqaerat Gastar A Uarata uszM 
arama - [at] aaa [a:] ae tt [fer] da yen & 
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[eqa] eg wl [sacar] we oem [ wataan: | saa Tae 
at son At | waatat ] vat ar yar [A] a He? 


Who [the propunder (vadi) and the disputant (prativadi)], 
after mentioning and accepting the three kinds of the 
means or the middle-term (hetu), will not use the subject- 
of-inference (paksa, the minor-term) in support? 


EXPLANATORY NOTE 


Both, the propunder (vddz) as well as the disputant (prativadi), after 
mentioning the means or the middle-term (hetw), will mention, 
although implied, the subject-of-inference (paksa, the minor-term). 
The Buddhists have propounded three kinds of the means or the 
middle-term (hetuw): 1) natural means (suabhava hetu), 2) effect means 
(karya hetu), and 3) infallible-negation (anupalabdhi hetu). Each has 
threefold-marks (trairipya laksana): 1) attribute of the subject 
(paksa-dharmatva, e.g., attribute of the hill), 2) presence in the 
corroborative-subject (sapaksa-sattva, e.g., presence in the kitchen), 
and 3) absence in the opposite (vipaksa-vydurtti, e.g., absence in the 
lake). They contend that only by accepting these threefold-marks 
(trairtipya laksana) of the means (hetu) can one get rid of the fallacies 
like unproven (asiddha). [see, (2017), ‘Prameyaratnamala’, p. 117] 
The mention of the subject-of-inference (paksa, the minor-term) 
facilitates the knowledge of the substratum of the major-term or the 
object-to-be-proved (sadhya). 


SHAM & ait at Prota - 


The limbs of inference (anumana) - 


UaagTAMAM gs ANETTA, UBB II 
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arama - [wad] A [eae] dal - va sik @g - [wa] a 


[ saris ] saa & sit z, [ sarevory,] sarewnfae [7] 
eT 


These two [the subject-of-inference (paksa, the minor- 
term) and the means or the middle-term (hetu)] are the 
limbs of inference (anumana), not the example 
(udaharana), etc. 


EXPLANATORY NOTE 





Only the subject-of-inference (paksa, the minor-term) and the means 
or the middle-term (hetu) are the limbs of inference (anumana). Three 
reasons are given by others to justify the use of the example 
(udaharana): 1) to provide knowledge of the object-to-be-proved 
(sadhya), 2) to affirm the infallible-concomitance (avinabhava) of the 
means (hetw) with the object-to-be-proved (sadhya), and 3) to remind 
the disputant of the infallible-concomitance (vyapti). These reasons 
are contradicted now. 


SET AT SAM GT Bit A et A oT - 


The example (udaharana) is not a limb of inference 
(anumana) - 


a fe acneauiaarags at sated gata 
STANT, UBS 


arama — [ acareaufaarrag ] te (sae) Wea @ an A 
aro [A] at ¢ [fe] Rife [aa] ae ea & a 
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[sated] ase (sai area a a atferrsaeaad a Pfrad) 
[eat: ] @g a [ual] & Leona] oe a 21 


The example (udaharana) is not a cause (karana) of the 
knowledge of the object-to-be-proved (sadhya) because 
the knowledge of the object-to-be-proved (sadhya) 
depends only on the suitable means or the middle-term 
(hetu). 


EXPLANATORY NOTE 





The example (udaharana) is not a cause of the knowledge of the object- 
to-be-proved (sddhya). The knowledge of the object-to-be-proved 
(sadhya) depends on the means or the middle-term (hetu) that 
establishes infallible-concomitance (avinabhava) with it. 


wea & UA eq ar siferraa Fivaa ew wh fea sarecor at 
MaAvaehd Al GUST - 


The example (udaharana) does not affirm the infallible- 
concomitance (avinabhava) of the means (hetu) with the 
object-to-be-proved (sadhya) - 


defarmraryaae at faut aternyarnractea 
eae: BGI 


arama - [ defaarsratasaared ] ae sae afeaaa a 
fray & few ot aro vel @ Lar] wife [ faua] faga a 
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[ arerHraoTacnd | TaH-WAM a Gal A [Wa] ei [aa] ae 
(afeaaa) [ fae: ] fas a are 21 


The example (udaharana) is not a cause to affirm the 
infallible-concomitance (avinabhava) of the means (hetu) 
with the object-to-be-proved (sadhya) because the 
infallible-concomitance (vyapti, avinabhava) is proved by 
the non-availability of any contrary valid-knowledge 
(pramana). 


EXPLANATORY NOTE 





The example (udaharana) does not prove the infallible-concomitance 
(avinabhava) of the means (hetu) with the object-to-be-proved 
(sadhya); the non-availability of any contrary valid-knowledge 
(pramana) does. 


TIE H AGA ASM HT WHR GT GUST - 


The above contention explained in another way - 


aferad a fest aan ¢ carta 
AQUA CANE. TTAANTU ATT UE I 


staat - [ agit] free (satem) [ catered ] oafared 
aa @ La] Wt Lert: ] ont [era] aaeied a 

(aaa area Ht SadER are) edt 2; [aa] sa sae 
qt [a] an Latgufaadt ] sa aa ofa 4 faa A 


Pariksamukha Sutra Wanye Ta 


[ Ferrand | ST Hl StI Sead Hl aan eA 
[ saearay | straeen ste wed SPT! 


The example (udadharana) pertains to particularity and 
the infallible-concomitance (vyapti, avinabhava) is for all 
regions and time. In case of disagreement with the 
example (uddharana) given, another example will be 
required and that would lead to the fault (dosa) of 
endless-series (anavastha). 


EXPLANATORY NOTE 





The example (udaharana) pertains to particularity and its application 
cannot be generalized. A second example will be required to show the 
infallible-concomitance (avinabhava) mentioned in the first example. 
This goes on and on and, therefore, carries with it the fault (dosa) of 
endless-series (anavasthd). 


eft a Gru ch fea wt sarecot al staravacnar - 


The example (udadharana) is not necessary even to remind 
the disputant of the infallible-concomitance (vydapti) - 


aie citreanuned aufasequarnied aya: Uzi 


same — [ anfereanune ] anf ar sor aa & few 
[aft] dt [a] sem ot sragaanan act @, wife 

[ amfartararnd ] Sa ye mh (ae & UT sfaastaeT) 
eg m warm SF [Wa] et [ aeeae: ] sa (ontta a) eT aT 
TI 1 
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The example (udaharana) is not necessary to remind the 
disputant of the infallible-concomitance (vyapti) because 
without the object-to-be-proved (sadhya) the means 
(hetu) does not exist, and the use of the means (hetu) is 
enough to remind the infallible-concomitance (vyaptz). 


EXPLANATORY NOTE 


The man who knows already the relationship between the object-to- 
be-proved (sddhya) and the means (hetu) will understand their 
infallible-concomitance (vydapti) just by the mention of the appropriate 
means (hetu). The man who does not know the relationship between 
the object-to-be-proved (sddhya) and the means (hetu) will not 
understand their infallible-concomitance (vyapti) even by giving 
hundreds of examples (wdaharana). The remembrance (smrti) 
pertains to only those things that have been experienced earlier. 


surg ain faa @ var faa sereru-wart a aft - 


If only the example (udaharana) is used without the 
application-of-the-rule (upanaya) and the conclusion 
(nigamana), it results in doubt — 


aaa aeaeataror aera Geeta sci 


arama — [ aeaafaeitan ] (suaa sik fsa & fast) 3a 
STE] ATA HT Hel VT [ Sreaerfafor ] wea ae wat 
(qa) FL arerarent ] aea & fas wea A [ deeala] dee 
a ta zl 
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If only the example (udaharana) is used [without 
mentioning the application-of-the-rule (upanaya) and the 
conclusion (nigamana)], it results in doubt in right 
determination of the object-to-be-proved (sadhya) in the 
possessor-of-the-attribute (dharmi). 


EXPLANATORY NOTE 


The example (wdaharana) — ‘as in the kitchen’ — does not necessarily 
clears the doubt in the mind of the listener regarding the presence of 
the object-to-be-proved (sadhya) — ‘the fire’ — in the possessor-of-the- 
attribute (dharmi) - ‘the hill’. As long as the infallible-concomitance 
(vyapti) — ‘wherever there is the smoke there is the fire’ — is not 
established in his mind, the doubt shall persist; the example 
(udaharana) of the kitchen will not serve the purpose. 


Hac SaSU-GaT A ee BA Hl Uta - 


Further explanation of the cause of doubt due to the use of 
only the example (udaharana) - 


BUSAMTTATTAT UB 


arama — [ sar] saen [ savaRerea ] sca ak faa 
[aa ] fea oR Se yar A ora sd? 


(If this were not the case) Why would one use the 
application-of-the-rule (upanaya) and the conclusion 
(nigamana)? 
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If only the example (uddharana) were sufficient to establish the 
presence of the object-to-be-proved (sddhya) in the possessor-of-the- 
attribute (dharmi) why would anyone use the application-of-the-rule 
(upanaya) and the conclusion (nigamana)? This establishes that the 
use of only the example (wdaharana) results in doubt. 


BOTs sit PU HT STAT A ST eT Ea teATOT - 


The application-of-the-rule (upanaya) and the conclusion 
(nigamana), too, are not the limbs of inference (anumana) - 


Ta a dag, creaetator 
SUMAMAATUCAAMT AT SoM 


arama - [ areaefafor] mead ae ef (ae) 4 
[tqereaa: ] 2g ak area & Lae) ae A [a] A 

[ sreagrara ] aera set SA ALA a] a - soa an frm - 
ot [cag ] sa (qa &) ait [A] ae eI 


The application-of-the-rule (upanaya) and the conclusion 
(nigamana), too, are not the limbs of inference 
(anumana) because only by the mention of the means 
(hetu) and the object-to-be-proved (sadhya) the doubt in 
respect of the presence of the object-to-be-proved 
(sadhya) in the possessor-of-the-attribute (dharmi) is 
removed. 
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The application-of-the-rule (upanaya) and the conclusion (nigamana) 
are not the limbs of inference (anumdna) because the mention of the 
means (hetu) and the object-to-be-proved (sadhya) removes the doubt 
in respect of the presence of the object-to-be-proved (sadhya) in the 
possessor-of-the-attribute (dharmi). 

The application-of-the-rule (upanaya) and the conclusion (nigamana) 
will be explained later on. 


sM-waM F Hact Fa wt stavacmar six sarecor safe at 
ATAAHAaAT - 

The acceptance of the means (hetw) is the true limb of the 
inference (anumana) - 


wadst a at SqaIAGAMTaaat aIseq Aes 
ACTANMTA UVM 


arama - [wad] wae Lat] a Lat] sevaraian 
[tqeqg] @g wt wes @ ak [aa] adl (sae) 

[ SHAMTaaa: ] SHA a saa [ seq] eat @; [av] 
Rite [ oet] wea a fats F [savanna] set a scam 
aa z1 


The acceptance of the means (hetu) is the real thing; 
therefore, it is the necessary limb of the inference 
(anumana). This is because only the means (hetuw) is used 
in establishing the object-to-be-proved (sadhya). 
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The acceptance of the infallible-concomitance (vydpti) between the 
means (hetw) and the object-to-be-proved (sadhya) is the essential limb 
of the inference (anumana). 

One may raise the doubt that just by using the means (hetu) and the 
object-to-be-proved (saddhya), without the use of the example 
(udaharana, drstanta), etc., those with little wit will not understand 
the meaning. Read further. 


acta ct GaN ch fea sare, sada sit Fra at 
BAPIAhA - 

Limited benefit of the use of the example (udaharana, 
drstanta), etc. — 


meas Aaa Vet Ware 7 
ASTI SRI 

arama - [ erga ] Aegis ore areal ( sietaihat) 
al gtd & fat (aM aM & fea) [aera ] sa am - 
STE, Sa, FAS - Saal al AM CH We Ot [ eet] 
wrest Hwa] at [art] saat Stara Zz, [are] ae 4 
[a] vet, safe ae 4 [ srqoatna ] Saar soa set ZI 
(a ae a afuan fast at a ea é@ sik a ved a a ae 
Ted &, Saaw SAH SSCS HT VAM Stat Aet Stat!) 


These three, the example (udaharana, drstanta), etc., 
have acceptability only in imparting learning to the dim- 
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witted, not in scholarly-discussion; these are of no use in 
scholarly-discussion. 


EXPLANATORY NOTE 


To impart knowledge to the uninitiated learners these three, the 
example (wdaharana, drstanta), the application-of-the-rule (upanaya) 
and the conclusion (nigamana), are useful. These have no use in 
scholarly-discussion as only learned men have the right to participate 
in such discussion. 

Since limited utility of these three has been accepted, their brief 
description follows. 


Gerd mh Ae - 
The kinds of the example (drstanta) - 


Gert ga saqaerfatH ver iss 


arate - [ Pert: ] Tet [gar] at var a aa z - 
[ sramettated ] saa ak ofa @ ae a 


The example (drstanta) is of two kinds: 1) infallible- 
affirmation (anvaya), and 2) infallible-negation 
(vyatireka). 


EXPLANATORY NOTE 


The example (drstanta) is that which exhibits either infallible- 
affirmation (anvaya) or infallible-negation (vyatireka) between the 
object-to-be-proved (sadhya) and the means (sadhana). 
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The mark of the example (drstanta) that exhibits infallible- 
affirmation (anvaya) — 


MAA A AA Wavad AISAACESTAT: SSI 


sraarad — [ aero ] aes S ora [ ara] ae aT 
[aa] set [ wevda | fearn sia @, La: ] ae 

[ Saas: ] FATE ZI 

(He S WA el ae al cata frac unt 2%, ae 
SAA-TRIT BI) 

The example (drstanta) which shows infallible- 
concomitance (vyapti) — in presence of the object-to-be- 


proved (sadhya) the means (sadhana) must be present — 
is of the infallible-affirmation (anvaya) kind. 


EXPLANATORY NOTE 





The example (drstanta) of the infallible-affirmation (anvaya) kind 
shows infallible-concomitance (vyapti) of the means (sadhana) with 
the object-to-be-proved (sadhya). The example: ‘Where there is the 
smoke there is the fire; as in the kitchen.’ 


A H-TeTT HT THAT - 


The mark of the example (drstanta) that exhibits infallible- 
negation (vyatireka) - 


MAMMA MATA AA HAT A AHTErA: Ise tl 


77 


Pariksamukha Siitra Wary Ya 
arama - [aa] wel [areas ] area & aia FY 
[ Mera: ] Ge Al sa [ Hea] Her sma 2, [ a: ] ae 


[ afm: ] cfate-cerd Z 


The example (drstanta) which shows infallible-negation 
(vyatireka) — in the absence of the object-to-be-proved 
(sadhya) the means (sadhana) must be absent — is of the 
infallible-negation (vyatireka) kind. 


EXPLANATORY NOTE 





The example (drstanta) of the infallible-negation (vyatireka) kind 
involves infallible-negation (vyatireka) — in the absence of the object- 
to-be-proved (sadhya) the means (saddhana) must be absent. The 
example: ‘Where there is no fire, there is no smoke; as in the lake.’ 


SOAT GT Mau - 


The mark of the application-of-the-rule (upanaya) - 


SqeqdeN SUA: UE 


arama - [eat:] ed wr [ sade: ] sven (sew) 
[ sara: ] SoA Heed 21 
(aa A ag HI SaaER Soa HecMa 1) 


Recapitulation of the means (hetu, sadhana) is called the 
application-of-the-rule (upanaya). 


ada: Ute: Chapter-3 
EXPLANATORY NOTE 





In the application-of-the-rule (upanaya), the means (hetu, sadhana) is 
associated with the subject-of-inference (paksa, also called the minor- 
term, the locus or the abode). ‘So is this hill full of the smoke,' is the 
example of the application-of-the-rule (upanaya). 


Fras ar tam - 


The mark of the conclusion (nigamana) - 


Wieser FRAT Irsigil 


arama - [a] gett sik [ viagra: ] vital & Soden 
(Sah) a [ Foray] fre aed ZI 


Recapitulation of the proposition (pratijnda) is called the 
conclusion (nigamana). 


EXPLANATORY NOTE 





The repetition of the proposition (pratijna) — “Therefore the hill is full 
of fire,’ — at the end of the syllogism is the conclusion (nigamana). 


Thus, the inference (anumdna) may consists of two, three, four and 
five limbs, depending on the particular theories. The next sutra 
clarifies this. 


79 


Pariksamukha Sitra Tanz wa 
ar h We - 


The kinds of inference (anumana) - 


ASAT FAT Use 
ara — [aad] ae | Sqa ] sqa [Bear] a yar Hz 
(That) Inference (anumdana) is of two kinds. 


EXPLANATORY NOTE 


This stra clarifies that the inference (anumdna) is of two kinds; not of 
three, four or five kinds. 


SAM H at Vel wr ETetenra - 


The two kinds of inference (anumana) - 


TATATTAVSTT USS I 


arama - [ careforretsterd ] up crater sik gaa 
TATA | 


The two kinds of inference (anumana) are: 1) for-self 
(suvartha) and 2) for-other (parartha). 


ada: ute: Chapter-3 
EXPLANATORY NOTE 





To resolve dispute arising in the self and in the others is the fruit of the 
two kinds of inference (anumana). 


To resolve dispute arising in own mind is the fruit of the inference-for- 
self (suartha-anumana). To resolve the dispute arising in other's mind 
is the fruit of the inference-for-other (parartha-anumana). 


TAMATAM HT MTT - 


The mark of the inference-for-self (sua@rtha-anumana) - 


THATATAAIT 110 


saad - [ tare] eases [ seat] we fea 7a 
[ mero] em are 21 
(ea, FA 3-10) 


The mark of the inference-for-self (suartha-anumana) has 
already been defined. 


EXPLANATORY NOTE 





It has been said (see, sutra 3-10): The particular knowledge of the 
object-to-be-proved (sddhya) obtained from the means (sddhana, 
hetu) is inference (anumadna). This is the nature of the inference-for- 
self (svartha-anumana). The knowledge obtained from the inference- 
for-self (suartha-anumdadna) is by the self, without the teaching of 
others. 
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URSA AT CAAUT - 


The mark of the inference-for-other (parartha-anumana) - 


WIS FT AAAS SAFATA 1 I 


ramet - [qd] wy [ cedoatasa] Sa STAM 
foray ae ar Tag (Polar) ae ate aaa a a 
am [aq] sea eta @ 3a [ ef] Woaiqa aed ZI 


The knowledge obtained from the words that determine 
the nature of the object — the subject of inference-for-self 
(svartha-anumana) — is the inference-for-other (parartha- 
anumana). 


EXPLANATORY NOTE 


The knowledge obtained through the inference-for-self (suvdrtha- 
anumana) — marked by the means (sddhana, hetu) and the object-to- 
be-proved (sadhya) — when conveyed to the other through words is the 
inference-for-other (parartha-anumana). 


In essence, if the knowledge of the object-to-be-proved (sadhya) by the 
means (sadhana, hetw) is obtained through the words of the other, it is 
the inference-for-other (pardartha-anumana). If the knowledge of the 
object-to-be-proved (sddhya) by the means (sadhana, hetu) is obtained 
without the words of the other, it is the inference-for-self (suartha- 
anumana). This is the difference between the two. 
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TIMAM- Wee TIT Sh WTA - 


By convention, words that cause inference-for-other 


(parartha-anumana) are called inference-for-other 
(parartha-anumana) - 


AGATA TegAaTT UKM 


ara - [ rede] Sa Ta ar Syn eM a 
[aq] se (Wasa & viene) [ae] oe at [ aftr] 
af wear hed 21 


Being the cause of inference-for-other (parartha- 
anumana), the words that convey the inference 
(anumana), too, are called inference-for-other (parartha- 
anumana). 


EXPLANATORY NOTE 


‘Convention’ (upacara), as a rule, takes place when, in the absence of 
the principal (mukhya), the purpose (prayojana) and the instrumen- 
tal-cause (nimitta) are used to describe something. What the disciple 
gathers is the inference-for-other (parartha-anumdana) and the words 
that are used to convey this to him are also called the inference-for- 
other (parartha-anumana), by convention. Here the words are the 
cause (karana) and imparting the knowledge of inference (anumana) 
is the effect (karya). Or, the words used by the man to communicate his 
inference-for-self (sudrtha-anumana) to the other are called infer- 
ence-for-other (paradrtha-anumana). In this meaning, the cause 
(karana) has been assumed, conventionally, in the effect (karya). In 
the texts, the proposition (pratijna), the statement of reason (hetw, the 
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means), etc., are conventionally called the limbs of inference 
(anumana). The inference (anumdna) is solely in form of singular 
(niransa) knowledge; the use of limbs like the proposition (pratijnd), 
the statement of reason (hetu), etc., is just by convention. In this 
context, the words, themselves inanimate, that cause inference-for- 
other (paradrtha-anumana), are, by convention, called inference-for- 
other (parartha-anumana). 


The general mark of the inference (anumana), however, is the particu- 
lar knowledge obtained from the means (sadhana, hetu) of the object- 
to-be-proved (sddhya). 


aq & a - 


The kinds of the means (hetu, sadhana) - 


B Sag aatrseqaeter ward 143 U 


arama - [a:] oe (ea: ] (sferara cat arent) eg 
[gar] @ yar a @- [ sucreaqueferterd ] up sicfereg 
@q ak qa sauetered 24 


The means (hetu, sadhana) whose mark is infallible- 
concomitance (avinabhava) [between the object-to-be- 
proved (sadhya) and the means (sddhana)] is of two 
kinds: 1) infallible-presence (upalabdhiriupa) and 

2) infallible-absence (anupalabdhiriipa). 


EXPLANATORY NOTE 


It is clarified that the means (hetu, sadhana) of the kind infallible- 
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presence (wpalabdhiriipa) indicates ‘infallible-existence’ and of the 
kind infallible-absence (anupalabdhiripa) indicates ‘infallible-non- 
presence’. 


soeferad sit squeferan tq w fava - 


The subjects of the two kinds of the means (hetu, sadhana) 
mentioned in the previous sutra - 


Soe AT TAIT SI 


arama — [ sacri: ] suafered tg [a] an [ srquerter: J 
aqreferes vg [ faferafatert: | fate sit vfrtea eal a 
Mah ZI 


The means (hetu, sadhana) of the kind infallible-presence 
(upalabdhirupa) upholds both assertion (vidhi) and 
denial (pratisedha); of the kind infallible-absence 
(anupalabdhirupa) too upholds both assertion (vidhi) and 
denial (pratisedha). 


EXPLANATORY NOTE 





The means (hetu, sadhana) of the kind infallible-presence (upalabdhi- 
rupa) is of two kinds: one, which upholds assertion (vidhi) that is 
known as the presence-of-non-contradictory (aviruddhopalabdhi), 
and two, which upholds denial (pratisedha) that is known as the 
presence-of-contradictory (viruddhopalbdhi). 


The means (hetu, sddhana) of the kind infallible-absence 
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(anupalabdhiripa) is also of two kinds: one, which upholds denial 
(pratisedha) that is known as the absence-of-non-contradictory 
(aviruddhanupalabdhi), and two, which upholds assertion (vidhi) 
that is known as the absence-of-contradictory (viruddhanupalabdhi). 


seagate tq wh we Te - 


The means (hetu, sadhana) of the kind infallible-presence 
(upalabdhirupa) that upholds assertion (vidhi) - 
aviruddhopalabdhi - is of six kinds - 


sifaegractertaet wrer- 
AMATPARLUTG A ALAS ATA STAT 1K UI 


arama - [ fast] fafa-aies ot asm a [ atferecgrociferr: J 
afaegitater [ wtet] oe ve at @- [| reread 
Yataeattad | 1) sfaegorargater, 2) afaeg- 
araratel, 3) sfeesarnnveter, 4) sfaegyarrcter, 
5) afaeshirenitetel sik 6) afeegueatreter| 

(Te FY ATR, el Hl Ha, Gl Hl HRT, Be a 
Waa, Wea BSA, AR AeA HT Wee) 


The means (hetu, sadhana) of the kind infallible-presence 
(upalabdhirupa) that upholds assertion (vidhi) — the 
presence-of-non-contradictory (aviruddhopalabdhi) — is of 
six kinds: 

1) presence-of-non-contradictory pervasion (vyapya) — 
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aviruddhavyapyopalabdhi; 

2) presence-of-non-contradictory effect (arya) — 
aviruddhakaryopalabdhi; 

3) presence-of-non-contradictory cause (karana) — 
aviruddhakaranopalabdhi; 

4) presence-of-non-contradictory precedence 
(purvacara) — aviruddhapirvacaropalabdhi; 

5) presence-of-non-contradictory subsequence 
(uttaracara) — aviruddhottaracaropalabdhi; and 

6) presence-of-non-contradictory simultaneity 
(sahacara) — aviruddhasahacaropalabdhi. 


EXPLANATORY NOTE 


The means (hetu, sadhana) that upholds assertion (vidhi) shows 
infallible-presence (upalabdhiriipa) with the object-to-be-proved 
(sadhya) in six ways: pervasion (vydpya), effect (karya), cause 
(karana), precedence (purvacara), subsequence (uttaracara), and 
simultaneity (sahacara). 


The Buddhist scholars raise a doubt that the cause (kdrana) cannot be 
considered as a means (hetu, sadhana) that upholds assertion (vidhi). 
The doubt is clarified now. 


NUT-Sq ch faferareraaoayr - 


The cause (karana), too, is a means (hetu, sadhana) that 
upholds assertion (vidhi) - 


TCR Sorfeateheta fafa 
NO Sea VATU ASOT ET WEE UI 
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arama - [aa] frat [ ameatuftereranurenrdacs J 
amed ct waa aa @ Sik aay oro at fanaa (Hat) 
wel @, CH [tard] & 8 [ Weer ] we a 
aa Sh [| Baar] Bo aT Sq [ seeks: ] aed ae 
(atst & srt) [ fafseaq aru] ag fafere arored (2a: J 
@q [se va] Sten feo a ae 

(TAF Uh AA H SAAM SRI BI Hl SAM len He 
ae ate a até fafere ero ey @g a az, feed ae 
al Waae ael @ sik GR Srl at fanaa at 21) 


The Buddhists have conceded that from the juice (rasa) of 
an object its form (rapa) can be inferred; this points to 
the fact that the cause (karana) is a means (hetu, 
sadhana), unless incapacitated in itself or inhibited by 
the lack of other causes (karana). 


EXPLANATORY NOTE 





Suppose a person tastes a mango in pitch-darkness. By its sweet taste 
he infers that the mango must be yellow in colour. Thus, from the 
cause (karana), i.e., the taste (rasa), he has inferred its form (riupa), 
i.e., yellow. This proves that the cause (kGrana), too, is a means (hetu, 
sadhana) for the inference (anumana) of the object-to-be-proved 
(sadhya), unless incapacitated in itself or inhibited by externalities 
like incantations (mantra) or the lack of accompanying (sahakari) 
causes (kadrana). 
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year sit saver saat at art gasit @ frat - 
The precedence (purvacara) and the subsequence 


(uttaracara) are different from the other kinds of means 
(hetu, sadhana) - 


qe yataranturenarca agabrat wrereraanrt 
ACTA: URI 


arama - [ gatavenfunt: ] yee ok sac gga ar area 
mwa [ were] cares wary [at] ak [| aaeata: ] ages 
wary [A] aa @ lat] wif [areas ] ara aT 
Sau SM WR [ aeqaetel: ] SA ST eel at wea | TA 
saerfer Fat ZI 

(Ga a sata Sqail a aes H A Tees Gas ad z 
ad: Ta Sq A setsla Fat sta den aged Gay At At 
@ ad: we eg SR ao eq A ot satsta sel ca; wills 4 
dal Gary Grea haa (sane) A at ad Z1) 


The non-contradictory precedence (purvacara) and non- 
contradictory subsequence (uttaracara) do not exhibit 
invariable-togetherness (tadatmya) with the object-to-be- 
proved (sadhya), therefore, these cannot be termed as the 
means (hetu, sadhana) that are the own-nature 
(svabhava) of the object. Also, these do not exhibit the 
relationship of the cause-of-origination (tadutpatti) with 
the object-to-be-proved (sadhya), therefore, can also not 
be termed the means (hetu, sadhana) either of its effect 


Pariksamukha Sutra Wanye Ta 


(karya) or of cause (karana). The means (hetu, sadhana) 
either of the effect (karya) or of the cause (karana) do not 
happen with a time-lag. 


EXPLANATORY NOTE 





When there is the relationship of invariable-togetherness (tadatmya) 
between the object-to-be-proved (sadhya) and the means (hetu, 
sadhana), the means (hetu) is said to be the own-nature (suabhdva) of 
the object-to-be-proved (sadhya). The relationship between the 
knowledge (77ana) and the soul (atma) is an example of the invariable- 
togetherness (tadatmya). 


When the relationship is of the nature of the cause-of-origination 
(tadutpatti) of one by the other, it is said to be either of the effect 
(karya) or of the cause (karana). The non-contradictory precedence 
(purvacara) and non-contradictory subsequence (wttaracara) exhibit 
neither the relationship of invariable-togetherness (tadatmya) nor of 
the cause-of-origination (tadutpatti) because both these relationships 
do not exist with a time-lag. 


The relationship of invariable-togetherness (taddtmya) exists when 
the means (hetu) is the own-nature (svabhdava) of the object-to-be- 
proved (sadhya). The relationship of the effect (karya) or of the cause 
(karana) is seen without a time-lag; both, the effect (karya) and the 
cause (karana) take place instantly. Where there is a time-lag, the 
relationships of neither the invariable-togetherness (taddtmya) nor 
the effect (arya) and the cause (karana) are possible. 


‘The star Sakata (Rohini) shall appear after forty-eight minutes (one 
muhurta) since the star Krttika is originating now;’ this is an example 
of non-contradictory precedence (piirvacara). ‘The star Bharani had 
originated forty-eight minutes (one muhiurta) earlier since the star 
Krttika is originating now;’ this is an example of non-contradictory 
subsequence (uttaracara). Both these examples show a time-lag of 
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forty-eight minutes (one muhurta), therefore, these exhibit neither 
the relationship of the invariable-togetherness (tadatmya) — i.e., the 
means (hetu, sadhana) being the own-nature (svabhava) — nor of the 
cause-of-origination (tadutpatti) of one by the other — i.e., the means 
(hetu, sadhana) being either the effect (karya) or the cause (karana). 


ic al Aaa BA ut Mt ad-anu Wa AA al Wve - 


Denial of the view that the means (hetu, sadhana) of the 
effect (karya) or the cause (karana) can happen with a 
time-lag - 


wmedcdarurnaesnteraers aeetgarett 
WAST UCU 


arama - [ areata: aurea: ] rela alk 
ardta—sraraitey = [att] sit [ anfteetaaitelt ] safe 
(STITH) A sqata w [ vfatqery] wa tqea [7] Ae zi 
[sate wet site ar aro zat fae GA & ys aacen 
@l aA WH Fae HAM (SaaT) HT SRT ae 71] 


The approaching-death and the knowledge-before- 
sleeping are not the causes (karana) of bad-omens (arista) 
and knowledge-after-waking (udbodha), respectively. 


EXPLANATORY NOTE 





The Buddhists claim that the knowledge while going to bed at night — 
the effect, karya — is the cause (karana) of the knowledge in the 
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morning, and the death (the effect, karya) that is to happen later is the 
cause (karana) of the bad-omens (arista) that happen now. This, 
according to them, proves that the effect (karya) or the cause (karana) 
can happen with a time-lag. 


The Acarya clarifies here that this is not correct. The relationship of 
the effect (karya) and the cause (karana) is possible only when the 
effect (karya) takes place together with the cause (kdrana). In both the 
examples cited above there is the time-lag; the relationship of the 
effect (karya) and the cause (kdrana) does not take place with a time- 
lag. Bad-omens (arista) may take place but the man may or may not 
die. In the same way, the topic that was in the mind before-sleeping at 
night may or may not be retained in the mind on waking-up in the 
morning. 


ia-Aaat St Ut at e-aNU-We UA A GUSH Wz - 


The reason for the denial of the view that the means (hetu, 
sadhana) of the effect (karya) or the cause (karana) can 
happen with a time-lag - 


aguas fE ATTA 181 


ara - [fe] sai [ agaroniiard ] sa aR & SK 
arta a [ damrantfaray ] ari Fl TGR Sat HEA ZI 


Only the operation of the cause (karana) ascertains the 
operation of the effect (karya); the operation of the effect 
(karya) depends on the operation of the cause (karana). 
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Everywhere, the effect (karya) and the cause (karana) are known by 
the relationship that exhibits infallible-affirmation (anvaya) and 
infallible-negation (vyatireka). As an example, the potter (kumbha- 
kara) and the pot (ghata) exhibit the relationship of infallible- 
affirmation (anvaya) and infallible-negation (vyatireka). Only in the 
presence of the potter the origination of the pot takes place and in the 
absence of the potter the origination of the pot does not take place. The 
objects that have time-lag of the kind mentioned in the two examples 
given by the Buddhists (see the previous siztra) do not exhibit the 
dependence of the operation of the effect (arya) on the operation of 
the cause (karana). 


WeMed wl Tawa sit aried S yaaa - 

The means (hetu, sadhana) of simultaneity (sahacara), too, 
is not the means that can be termed as the own-nature 
(svabhava) or having the relationship of effect (karya) and 
cause (karana) — 


Peahumefa aTeaRERUTaeaT aera ST GON 


ramet - [ aeearkur: ] dean vert aw [ sift] ot 

[ area-aRERoT ] WER HS Ren 8 [ Harare] stated 
TA GT ewe H aad F asta set a Gea [a] 
ax [ weraterd ] wr wa sea eh a arieg ak arog 8 
aaa At Sl Peal 


The two objects that exhibit simultaneity (sahacara) are 
different from each other, therefore, do not exhibit the 
relationship that is termed as the own-nature (svabhava). 
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Although originating simultaneously, the means (hetu, 
sadhana) does not exhibit the effect (karya) and the cause 
(karana) relationship. 


EXPLANATORY NOTE 





The two objects that exhibit simultaneity (sahacara) are different 
from each other, therefore, do not exhibit the relationship of invari- 
able-togetherness (tadatmya). Their relationship, therefore, does not 
fall under the means (hetu, sadhana) that is termed as the own-nature 
(svabhava). Although these may originate simultaneously, not being 
the cause-of-origination (tadutpatti) of one by the other, the means 
(hetu, sadhana) does not exhibit the effect (karya) and the cause 
(karana) relationship. The two horns (left and right) of a cow originate 
simultaneously; still these do not have the relationship of the effect 
(karya) and the cause (karana). In the same manner, the juice (rasa) 
and the form (riipa) in a fruit appear simultaneously; still there exists 
no relationship of the effect (karya) and the cause (karana) between 
these. The examples illustrate that the means (hetu, sadhana) of 
simultaneity (sahacara) is an independent means. 


sfaegereanaetel cht SarExuT - 


An illustration, for the disciple, of the presence-of-non- 
contradictory pervasion (aviruddhavyapyopalabdhi) - 


URUTet Weg:, Hamed AF Ua A UF Gel GM wesl 
Harnvaa, cancaktondital seq A aku, a a 
Hah GEL AMT GMAT: | eH Ta, 
Teo 1G 2 1 


94 


ada: uftase: Chapter-3 
arama — [ yrea: ] wee [ ftom] ofterit @ (-aftan), 

[ Hamad] Rife ae man @ (-2q)1 (a: ] [va] sa 
Tar mam eat @ (a: ] ce [Ua] se ver ahorht [ ge: ] 
ta wi @, [war] Wa [ we: ] ve (S49 GER) [a] a 
[ xa] ae wR [Han: ] Saw @ (-3074)!| [Aen] Ba 
aro € [ oRomitfa ] afore & (-fer) | 

Ca] wa (a: ] & [sft] ee ger [oRomt)] cot [7] 
wet stat & La: ] ae [ Hae: ] ow [A] wet (ge: ] ca 
wat ¢ [aa] wa [ aera: ] ea I yA (-aafate 
Teri) [A] ak | ae] ae wee LAr: ] |aw s 
(-soa) | [ we] safer [ afore ] afer & 
(-TTA) | 


The word (Sabda) is with-modification (parinami) — 
proposition (pratijna); it is with-modification (parinami) 
because it is a creation (krtaka) — means (hetu, sadhana); 
that which is a creation (krtaka) is seen with-modification 
(parinami), as a pot (ghata) — illustration of infallible- 
affirmation (anvaya drstanta). The creation (krtaka) is 
the word (Sabda) — application-of-the-rule to the case 
(upanaya); therefore the word (Sabda) is with- 
modification (parinadmi) — conclusion (nigamana). 

That which is not with-modification (parinami) is not 
seen as a creation (krtaka), as the son of a barren-woman 
— illustration of infallible-negation (vyatireka drstanta). 
The creation (kriaka) is the word (Sabda) — application-of- 
the-rule to the case (upanaya). Therefore it is with- 
modification (parinami) — conclusion (nigamana). 


Pariksamukha Sutra Wanye Ta 
EXPLANATORY NOTE 





The object that depends on the other for its origination is called a 
creation (krtaka). This quality of being a creation is not possible in 
objects that exhibit either absolute-permanence (kiitastha nitya) or 
absolute-transience (ksanika). 


The nature of the creation (krtaka) mentioned above has the 
relationship of the object-pervaded (vyapya) and the object-that- 
pervades (vydpaka) — vyadpya-vydpaka — with the quality of ‘with- 
modification’ (parinamitva). That which exists in the particularity is 
the object-pervaded (vyadpya) and that which exists in the generality is 
the object-that-pervades (vyapaka). The quality of ‘being-a-creation’ 
(krtakatva) is seen in the substance-of-matter (pudgala-dravya), 
therefore, it is the object-pervaded (vyapya). The quality of with- 
modification (parindmitva) is seen in all substances (dravya) including 
the space (akasa), therefore, it is the object-that-pervades (vydpaka). 
That which undergoes modification every instant — changes from one 
form to the other — but maintains its own-nature (svatva) throughout 
is called the object with-modification (parinadmi). This kind of 
modification is possible neither in the doctrine of absolute- 
permanence (kiitastha nitya) nor in the doctrine of absolute- 
transience (ksanika) but in the Jaina Doctrine which postulates that 
the substance from one point-of-view shows permanence (nitya, 
dhrauvya) and from another point of view undergoes origination 
(utpdda) and destruction (vyaya). In the present sutra, the means 
(hetu) of the quality of being a creation (krtakatva) has been used to 
prove that the word (Sabda) is with-modification (parinami). The 
means (hetu) — the quality of being a creation (krtakatva) - is the 
object-pervaded (vyGpya). This means (hetu), the vydpya, proves the 
quality of with-modification (parinamitva), the vyapaka, of the object- 
to-be-proved (sddhya). 
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sfaeagenratactter ( Hreded ) GT Sarexur - 


An illustration of the presence-of-non-contradictory effect 
(karya) - aviruddhakaryopalabdhi - 


area cet afgertente: ie 


arama - [aa] se [ efeh] <et (eka wit) FF 
[afe: ] afs [afta] @ [orente: ] ifs gf a ard 
aa oa wd z 

(ai R of & afaes ori aeafen Ht sucafes @, gafeau ae 
afargnrrate eq 21) 


This possessor-of-the-body (dehi, jiva) has the intellect 
(buddhi) because in it are found the speech (vacana), etc. 


EXPLANATORY NOTE 





The intellect (bwddhi) is the object-to-be-proved (saddhya). Non- 
contradictory (aviruddha) effects (karya) of the intellect (buddhi) are 
the speech (vacana), etc., which are the means (hetu). The presence-of- 
non-contradictory effects (karya), the speech, etc., — aviruddhakaryo- 
palabdhi - prove the presence of the intellect (buddhi), the object-to- 
be-proved (sadhya). 

Another example of the presence-of-non-contradictory effect (karya) — 
aviruddhakaryopalabdhi — is, “This hill is full of the fire [the object-to- 
be-proved (sadhya)| because it is full of the smoke [presence-of-non- 
contradictory effect (karya)].’ 
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afregeanunaeter (Hued ) St SaTETTT - 


An illustration of the presence-of-non-contradictory cause 
(karana) - aviruddhakaranopalabdhi - 


STEGAAHTAT Dad UE 


arama - [ 31t] Fel WL ort] ot [ aftr] Z, [waa] 
Ba SM Ul 
(el RSE @ Rife Set a state HR SA VAM Sa V1) 


There is shade (chaya@) here because of the presence of 
the umbrella (chatra). 


EXPLANATORY NOTE 





The umbrella (chatra) is a non-contradictory cause (karana) of the 
shade (chayda). In this illustration, the means (hetw), i.e., the presence 
of the umbrella (chatra), proves the presence of the shade (chaya), the 
object-to-be-proved (sadhya). 

Another example of the presence-of-non-contradictory cause (karana) 
- aviruddhakaranopalabdhi — is, “There is light here as the sun has 
risen.’ 


afregudenioeter (geared) ar sererut - 


An illustration of the presence-of-non-contradictory 
precedence (purvacara) — aviruddhapurvacaropalabdhi - 


Sowa Whe HtHteard ues 
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saat - [whe ] (UH Fed H ae) wee (Ufert) aaa 
[ seeata ] sfea erm [ efaeteara] (Rife ait) ahaa 
Aaa sl sea eH al 


The star Sakata (Rohini) will appear because the star 
Krttika has arisen. 


EXPLANATORY NOTE 





The star Sakata (Rohini) appears forty-eight minutes (one muhirta) 
after the appearance of the star Krttika. As the star Krttika has 
appeared, it is inferred that the star Sakata (Rohini) will appear. The 
appearance of the star Sakata (Rohini) is the object-to-be-proved 
(sadhya) and it is established through the presence-of-non- 
contradictory precedence (purvacara) — aviruddhapurvacaropalabdhi 
—1.e., the appearance of the star Krttika, the means (hetw). 

Another example of the presence-of-non-contradictory precedence 
(purvacara) — aviruddhapirvacaropalabdhi — is, ‘Tomorrow will be 
Monday because today is Sunday.’ 


sfaeeg SATS (SATS) GAT SATETTT - 


An illustration of the presence-of-non-contradictory 
subsequence (uttaracara) - aviruddhottaracaropalabdhi - 


Sas UOT: Wrada Ws NEG I 


sraara - [ afer: ] so ar [same] sca [ wre] UH 
qed @ [wa] aa awe, wif [ aa: ] se (aiea 
Al) StI WA Te ZI 
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The star Bharani had arisen [forty-eight minutes (one 
muhurta) earlier] because the star Krttika is appearing. 


EXPLANATORY NOTE 





The inference (anumana) here is that the star Bharani had arisen — 
forty-eight minutes (one muhirta) earlier — because now the star 
Krttika is rising. The star Krttika has subsequence (uttaracara) with 
the star Bharani; this is, therefore, an example of the presence-of-non- 
contradictory subsequence (uttaracara) — aviruddhottaracaro- 
palabdhi. 


Another example of the presence-of-non-contradictory subsequence 
(uttaracara) — aviruddhottaracaropalabdhi — is, ‘Saturday has passed 
because today is Sunday.’ 


sfeaeageeciatel (Mead ) HT SAS - 


An illustration of the presence-of-non-contradictory 
simultaneity (sahacara) - aviruddhasahacaropalabdhi - 


sea Aes BA TAT Wea I 


rama - [ 3a] set [ argfers ] arafert (fasia wet) 4 
[eq] ealakale(rmm) wae ai 
(TA, BI Hr startet Gea 21) 


This citron (fruit) has the form (rupa) because it has the 
juice (rasa). 
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The juice (rasa) has non-contradictory (aviruddha) simultaneity 
(sahacara) with the form (ripa); therefore, this is an example of the 
presence-of-non-contradictory simultaneity (sahacara) — aviruddha- 
sahacaropalabdhi. 


Another example of the presence-of-non-contradictory simultaneity 
(sahacara) — aviruddhasahacaropalabdhi — is, ‘The Omniscient Lord 
is all-knowing (sarvajfia) because he has the perfect, infinite- 
knowledge (kevalajnana).’ 


ufrteran fregronta tq & Ae - 


The kinds of means (hetu, sadhana) that uphold denial 
(pratisedha) known as the presence-of-contradictory 
(viruddhopalbdhi) - 


faegaquetter: wate TAT gol 


arama - [ waar] sitters 4 [ faeagaquette: ] ae 
faster: [ aa] Sat Wan A (Haid sfaegrrcfer a 
WAM) BE A Tet eI 


The means (hetu, sadhana) of the kind infallible-presence 
(upalabdhirupa) that upholds denial (pratisedha), i.e., the 
presence-of-contradictory (viruddhopalbdhi), too, is of six 
kinds. 
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The means (hetu) whose presence upholds denial (pratisedha) is of six 
kinds: 
1) presence-of-contradictory pervasion (vyadpya) — 
viruddhavyapyopalabdhi; 
2) presence-of-contradictory effect (karya) — 
viruddhakaryopalabdhi; 
3) presence-of-contradictory cause (kdrana) -— 
viruddhakaranopalabdhi; 
4) presence-of-contradictory precedence (purvacara) — 
viruddhapurvacaropalabdhi; 
5) presence-of-contradictory subsequence (uttaracara) — 
viruddhottaracaropalabdhi; and 
6) presence-of-contradictory simultaneity (sahacara) — 
viruddhasahacaropalabdhi. 
All the above are the means (hetw) whose presence (upalabdhi) 
upholds the denial (pratisedha) of the object-to-be-proved (sadhya). 


faegeranucier 2q war gerd - 


An illustration of the presence-of-contradictory pervasion 
(vyapya) — viruddhavyapyopalabdhi — 


AR vitteaet sitar e211 


area - [ att] set [ vitaeust: ] viteeasi [ater] set 2 
[ sitwarq ] sora eh al 


No touch-of-cold (Sitasparsa) is here because of the 
presence-of-warmth (usnatda). 
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In the example, the touch-of-cold (Sitasparga) is the object-denied 
(pratisedhya). The fire (agni) is contradictory to the touch-of-cold 
(Sitasparga) and the presence-of-warmth (usnata) has pervasion 
(vyapya) with the fire. So the presence-of-warmth (usnatd) upholds the 
denial of the touch-of-cold (Sitasparsa). 

Another example of the presence-of-contradictory pervasion (vyapya) 
— viruddhavydapyopalabdhi — is, ‘This object has no knowledge (jana) 
because it is inanimate (jada).’ 


faegaratacter $a cht Sater - 


An illustration of the presence-of-contradictory effect 
(karya) - viruddhakaryopalabdhi - 


AeA Vea TATA NSU 


arama - [ at] set a [ viteeust: ] eitaeast [ atte] set zt 
[ yard] yA eh al 


No touch-of-cold (sitasparga) is here because of the 
presence of the smoke (dhima). 


EXPLANATORY NOTE 


Here, again, the touch-of-cold (Sitasparga) is the object-denied 
(pratisedhya). The fire (agni) is contradictory to the touch-of-cold 
(Sitasparsa) and the smoke (dhiima) is its effect (karya). The presence 
of the smoke, the effect (kadrya) of the fire (agni), upholds the denial of 
the touch-of-cold (sitasparsa). 
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Another example of the presence-of-contradictory effect (karya) — 
viruddhakaryopalabdhi — is, ‘There is no anxiety (samklesa) in this 
man because he has the right faith.’ 


faeagenronaetter Sq cht SaTeToT - 


An illustration of the presence-of-contradictory cause 
(karana) - viruddhakaranopalabdhi - 


Aer oR Paakt SeaAVICATT Moll 


sraae - [ sf ether] sa wet F [wea] ga [4] 
aa [afta] @ [ geasreard ] ea A es OG 


No happiness (swkha) is found in this creature because of 
the presence of the sting (Salya) in heart. 


EXPLANATORY NOTE 





The happiness (swkha) is the object-denied (pratisedhya) and the 
misery (duhkha) is contradictory to the happiness (sukha). The sting 
(Salya) in heart is the cause (ka@rana) of the misery (duhkha). The 
presence of the sting (Salya) in heart, the cause (karana) of the misery 
(duhkha), upholds the denial of the happiness (swkha). 

Another example of the presence-of-contradictory cause (kadrana) — 
viruddhakaranopalabdhi — is, ‘There is no light here because the night 
has fallen.’ 
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faegucentacter Sq ct Sate - 


An illustration of the presence-of-contradictory precedence 
(purvacara) — viruddhapuirvacaropalabdhi — 


Aeearta Weta wens Tae Noel 


arama - [qediet] up qed & award [ weH| ] whe 
(Uett) aaa [A] ael [seerfa] sfea erm, [ tacqeara] 
tadt Aaa Fl Sea SA Al 


No rise of the star Sakata (Rohini) will take place after 
forty-eight minutes (one muhirta) because of the 
appearance of the star Revati now. 


EXPLANATORY NOTE 





The rise of the star Sakata (Rohini) after forty-eight minutes (one 
muhiurta) is the object-denied (pratisedhya) and the rise of the star 
Revati [which has precedence (piirvacara) over the star Aégvini)]J is 
contradictory to the rise of the star Sakata (Rohini) after forty-eight 
minutes (one muhurta). The star Revati has precedence (purvacara) 
to the star Asvini. Due to the appearance of the star Revati the rise of 
the star Agvini is indicated and not of the star Sakata (Rohini). The 
rise of the star Revati, therefore, upholds the denial of the rise of the 
star Sakata (Rohini) after forty-eight minutes (one muwhirta). 


Another example of the presence-of-contradictory precedence 


1 — The sequence of the rise of the stars in the constellation is: Revati, 
Aévini, Bharani, Krttika, Rohini, Mrgasira, Ardra, Punarvasu, Pusya, and 
so on. [see, (2017), ‘Partksamukha Sutra’, Jain Vidyapitha, Sagar, 

p. 127.] 
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(purvacara) — viruddhapurvacaropalabdhi — is, “Tomorrow will not be 
a Saturday because today is Monday.’ 


faegravetactet $a cht Saeco - 


An illustration of the presence-of-contradictory 
subsequence (uttaracara) — viruddhottaracaropalabdhi - 


Aamestmdeniqed Teateard wer 


araarel - [ dente] we ged ved [ efor: ] weet sea 


[a] wat [same] sfea ean z, [Wear] ys Aaa 
Sea SM SI 


No rise of the star Bharani forty-eight minutes (one 
muhiurta) ago because of the appearance of the star 
Pusya now. 


EXPLANATORY NOTE 





The rise of the star Pusya takes place after the star Punarvasu and not 
Bharani. Therefore, the rise of the star Pusya contradicts the rise of 
the star Bharani forty-eight minutes (one muhirta) ago. The star 
Bharani must have risen much earlier. Here the object-denied (prati- 
sedhya) is the rise of the star Bharani forty-eight minutes ago. The rise 
of the star Pusya upholds the denial of the rise of the star Bharani 
forty-eight minutes ago indicating the presence-of-contradictory 
subsequence (uttaracara) -viruddhottaracaropalabdhi. 

Another example of the presence-of-contradictory subsequence 
(uttaracara) — viruddhottaracaropalabdhi —- is, ‘Yesterday was not 
Monday because today is Wednesday.’ 
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faegueatueter 2a cr Saretor - 


An illustration of the presence-of-contradictory 
simultaneity (sahacara) -— viruddhasahacaropalabdhi - 


area fart ara aratsattamrestardt 193 1 


araare - [ 1a] ael [ at] dare Ff [ ues: ] os 
(3a aR) S AM a aa [aha] ae Z, Ralf 
[ state] art (sa AR) wT AMT [estar] feed & a ZI 


There is no absence of the ‘other side’ in the wall because 
‘this side’ is visible. 


EXPLANATORY NOTE 


Here ‘this side’ of the wall is contradictory to the ‘other side’ of the 
wall; still these exhibit simultaneity (sahacara). Since ‘this side’ is 
present, the ‘other side’ [which exhibits contradictory simultaneity 
(sahacara) —viruddhasahacaropalabdhi] with it, isensured. 

Another example of the presence-of-contradictory simultaneity 
(sahacara) —- viruddhasahacaropalabdhi - is, ‘In this soul (atma) there 
is no absence of the luminous-body (taijasa-sarira) because it has the 
karmic-body (karmana-Sarira).’ 


See Fig.-2 on the next page for a summary of the kinds of the means 
(hetu, sadhana) that exhibit ‘infallible-presence (upalabdhiripa)’. 
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Fig.-2 
Summary of the kinds of the means (hetu, sadhana) that exhibit 
‘infallible-presence (upalabdhiriupa)’ 


the means 
(hetu, sadhana) 


>} 


infallible-presence infallible-absence 
(upalabdhiripa) (anupalabdhirtipa) 
(see Fig.-3, p. 121, 

for details) 

assertion denial 
(vidhi) (pratisedha) 
presence-of-non-contradictory presence-of-contradictory 

(aviruddhopalabdhi) (viruddhopalbdhi) 


= 


pervasion = effect cause precedence subsequence simultaneity 
(vyapya) (karya) (karana)  (ptrvacara) (uttaracara) (sahacara) 





pervasion' effect cause precedence subsequence simultaneity 
(vyGpya) (karya)  (karana) (purvacara) (uttaracara) (sahacara) 
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Grater at fag Het areit stfeeerqactier H Ae - 


The kinds of the absence-of-non-contradictory 
(aviruddhanupalabdhi) that upholds denial (pratisedha) -— 


sfaeegructer: wlteer ater 
TAM AA AHHAA NOTA AAS ATTEN ST A MOY 


sraara — [ ufaeet ] vias std sia al fas ae are 
[ sfaegraeter: | afaegrreter [ aaa] oe [ Yer] 
aq ae @- | eMannanrcanuga aes | 
1) afaegeanraquetel, 2) afaegermrenrqueter, 

3) Afaesgaraqrcter, 4) afaeganonsretce, 

5) afer, 6) afaegrararqreafer sik 

7) foe gaeary rete | 


The absence-of-non-contradictory (aviruddhanupalabdhi) 
that upholds denial (pratisedha) is of seven kinds: 
1. absence-of-non-contradictory own-nature (svabhava) 
— aviruddhasvabhavanupalabdhi; 
2. absence-of-non-contradictory object-that-pervades 
(vyapaka) — aviruddhavyapakanupalabdhi; 
3. absence-of-non-contradictory effect (karya) — 
aviruddhakaryanupalabdhi; 
4. absence-of-non-contradictory cause (karana) — 
aviruddhakarananupalabdhi; 
5. absence-of-non-contradictory precedence (puirvacara) 
— aviruddhapurvacaranupalabdhi; 
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6. absence-of-non-contradictory subsequence 
(uttaracara) — aviruddhottaracaranupalabdhi; and 

7. absence-of-non-contradictory simultaneity 
(sahacara) — aviruddhasahacaranupalabdhi. 


EXPLANATORY NOTE 





These are seven kinds of means (hetu, sadhana) that exhibit infallible- 
absence (anupalabdhiripa) and uphold denial (pratisedha). (see, stitra 
3-54) 


sfeegranranqactel Sq Al SATE - 


An illustration of the absence-of-non-contradictory own- 
nature (svabhava) - aviruddhasvabhavanupalabdhi — 


ARTA Aol ASTUTE: 19 Ut 


arama - [ ata] aet [ Jat] Fee (yedtaet) WL ae: ] Fe 
[ aft] vet @, [ rquerel: ] (ara asa & SH th) 
soeifer wel SA Al 


There is the absence of the pot (ghata) on this ground 
because it is not seen here. 


EXPLANATORY NOTE 


There is the absence of the pot (ghata) on this ground because it is not 
seen here. The ground, i.e., the soil, has, in general, the nature of 
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getting transformed into a pot (ghata). The pot (ghata) has the nature 
(svabhava) to be seen but since it is not seen here, its absence is 
established. This is, therefore, a case of the absence-of-non- 
contradictory own-nature (svabhava) — aviruddhasvabhavanu- 
palabdhi. 

Another example of the absence-of-non-contradictory own-nature 
(svabhava) — aviruddhasvabhavanupalabdhi - is, ‘There are no 
infernal-beings (naraki) here because they are not to be seen here.’ 


afaagerranrqacter Sq Gl Saar - 


An illustration of the absence-of-non-contradictory object- 
that-pervades (vyapaka) - aviruddhavyapakanupalabdhi - 


area PIETAT GATTUCTST: 19K 1 


araare — [ at] set we [ fSrerr ] feet ( gies) [are] 
wel  [ qarquerel: | gat at equates a aI 


There is the absence of the (particular) tree sinsapa 
(Stgama) here as no tree (urksa) is seen here. 


EXPLANATORY NOTE 





The particular tree sinsapa (Sisama) is the object-pervaded (vydapya) in 
treeness (urksatva) — that is the object-that-pervades (vydpaka). When 
there is no tree here — the treeness (urksatva), the object-that-pervades 
(vyapaka) — the particular tree singapa (sigama), too, is absent. The 
particular tree — vya@pya — cannot be found without the treeness — 
vyapaka. This is an illustration of the absence-of-non-contradictory 
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object-that-pervades (vyapaka) —- aviruddhavyapakanu-palabdhi. 
Another example of the absence-of-non-contradictory object-that- 
pervades (vyapaka) - aviruddhavyapakanupalabdhi — is, ‘There is no 
substance-of-soul (jiva-dravya) in the non-universe (alokakdsa) 
because there is no medium-of-motion (dharma-dravya) in the non- 
universe.’ 


stereegenratqrettet Sq GT SaTETOT - 


An illustration of the absence-of-non-contradictory effect 
(karya) - aviruddhakaryanupalabdhi -— 


ATTA RATA SHAT TUTSN: M9\9 11 
sraara - [ sa] vel © [ sufaagerme: |] sfaag-aet 
ach (starfird—ara2t arett) [ sift: ] afta [area] set Z, 

[ qarqaerel: ] ya at sucifer qel SA al 


There is the absence of the unconstrained fire (agni) here 
as the smoke (dhiima) is not seen here. 


EXPLANATORY NOTE 





The fire (agni) that is unconstrained must produce the effect (karya) of 
the smoke (dhiima). Since the smoke is not seen here it is inferred that 
there is the absence of the unconstrained fire (agni). This is an 
illustration of the absence-of-non-contradictory effect (karya) - 
aviruddhakaryanupalabdhi. 

Another example of the absence-of-non-contradictory effect (karya) — 
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aviruddhakaryanupalabdhi — is, ‘There is no pure-cognition 
(Suddhopayoga) in this soul as there is the absence of the three-jewels 
(ratnatraya) in it.’ 


sfaeganurqacetel Sq cht Saat - 
An illustration of the absence-of-non-contradictory cause 
(karana) - aviruddhakarananupalabdhi - 


ASA THIS: Ned il 


arama - [aa] set WL gm: ] ys [athe] ae Z, 
[3rma: ] afta & aet eA a 


There is the absence of the smoke (dhima) here because 
there is no fire (agni) here. 


EXPLANATORY NOTE 





The fire (agni) is the non-contradictory cause (karana) of the smoke 
(dhuma). Where there is no fire, there is no smoke. This is an 
illustration of the absence-of-non-contradictory cause (kaGrana) — 
aviruddhakarananupalabdhi. 

Another example of the absence-of-non-contradictory cause (karana) 
-— aviruddhakarananupalabdhi — is, “The ascetic does not have the 
three-jewels (ratnatraya) because of the absence of the major-vows 
(mahavrata) in him.’ 


113 


Pariksamukha Sutra Ware Ta 


wfreangtaryretet Fy SI Sa - 


An illustration of the absence-of-non-contradictory 
precedence (purvacara) — aviruddhapurvacaranupalabdhi - 


a afaerta Yen were Hitcntearqacel: 1981 


aramid - [qediet ] ue qed H Ward [ weH| ] wh]! 
(Uett) aaa [A] (al sea) Aet [ afaeafa] erm (Rife 
at) [ @frantearqueel: ] afar aaa mh sea Ht STeTSTT 
wet 2 

The star Sakata (Rohini) shall not appear after forty- 
eight minutes (one muhiurta) because of the absence of 


the rise of the star Krttika. 


EXPLANATORY NOTE 





The star Sakata (Rohini) appears forty-eight minutes (one muhirta) 
after the rise of the star Krttika. Thus the star Krttika exhibits 
precedence (purvacara) over the star Sakata (Rohini). In the absence 
of the rise of the star Krttika, the star Sakata (Rohini) shall not appear 
after forty-eight minutes (one muharta). This is an illustration of the 
absence-of-non-contradictory precedence (purvacara) — aviruddha- 
purvacaranupalabdhi. 

Another example of the absence-of-non-contradictory precedence 
(purvacara) — aviruddhapirvacaranupalabdhi — is, ‘It will not be a 
Monday tomorrow because today is not a Sunday.’ 
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An illustration of the absence-of-non-contradictory 
subsequence (uttaracara) - aviruddhottaracaranupalabdhi - 


Areameforeniqarey at Ua icon 


arama - [deni] wa qad S [ wre] vec [ afer: J 
aot [ Sete ] Hr sea [A] at eae Lae: wa] Hf 
at sam sea a afertet sac Hitt Hr sea at WN 
wa 21 


(3a We 4 ‘aa wa’ ve 4 afee & sea at oer aT 
ait feat mat 21) 


The star Bharani had not arisen forty-eight minutes (one 
muhiurta) earlier because of the absence of its non- 
contradictory subsequence (uttaracara), the star Krttika. 


EXPLANATORY NOTE 


The star Krttika exhibits non-contradictory (aviruddha) subsequence 
(uttaracara) with the star Bharani. Since the star Krttika has not 
arisen, it is inferred that the star Bharani had not arisen forty-eight 
minutes (one muhirta) earlier. This is an illustration of the absence- 
of-non-contradictory subsequence (uttaracara) — aviruddhottara- 
caranupalabdhi. 

Another example of the absence-of-non-contradictory subsequence 
(uttaracara) — aviruddhottaracardnupalabdhi — is, ‘Yesterday was not 
a Saturday because today is not a Sunday.’ 
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HAT RUS ATI SI HT SATELTT - 


An illustration of the absence-of-non-contradictory simulta- 
neity (sahacara) - aviruddhasahacaranupalabdhi — 


AEA PACTATATA AAT: CVA 


ara - [ oa] Fer ea [ wagered] aay, FH  S7: J 
(Wh AR) Sara [afer] set 2, [ ararqacrel: ] (gent atx) 
Ararat Sayers Tet SA Al 


(Ry A UE ak Sara aw sfedtet seat - gad an ahaa 
- wet Wa a A) 


One pan of the weighing-scale (tarajz) does not have 
highness because the other pan does not have lowness. 


EXPLANATORY NOTE 





There is the absence of lowness in one pan of the weighing-scale 
(tardji) indicating the absence of highness in the other pan. This is an 
illustration of the absence-of-non-contradictory simultaneity 
(sahacara) - aviruddhasahacaranupalabdhi. 

Another example of the absence-of-non-contradictory simultaneity 
(sahacara) — aviruddhasahacaranupalabdhi — is, ‘This soul (atmda) 
does not have infinite-knowledge (kevalajnana) because it does not 
have infinite-faith (kevaladargana).’ 
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The kinds of the means (hetu, sadhana) of the kind 
infallible-absence (anupalabdhirupa) that upholds 
assertion (vidhi) — viruddhanupalabdhi - 


faegrrcteracit we- 
Fae KHAHRUAM AAT AIAAT NCR 


ara — [ fait] fafa (aesa) & fas oe a 
[ faagraeter: ] faesrrater & [ tar] di [ Fert] Fe 
@- [ faegartanuravrarueitet ] 1) faegaratqretey, 
2) faesarurqrcter sik 3) faegraurarqveer 


The means (hetu, sadhana) of the kind infallible-absence 
(anupalabdhirupa) that upholds assertion (vidhi) — 
viruddhanupalabdhi — is of three kinds: 
1. absence-of-contradictory effect (Rarya) — 
viruddhakaryanupalabdhi; 
2. absence-of-contradictory cause (karana) — 
viruddhakarandanupalabdhi; and 
3. absence-of-contradictory own-nature (suabhava) — 
viruddhasvabhavanupalabdhi. 


EXPLANATORY NOTE 


All the three kinds of means (hetu, sadhana) mentioned above uphold 
assertion (vidhi), i.e., the absence-of-contradictory confirms the 
object-to-be-proved (sadhya). These are, therefore, called the 
asserters (vidhisddhaka). 
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faregrrayreel cht SarECUT - 
An illustration of the absence-of-contradictory effect 
(karya) - viruddhakaryanupalabdhi - 


aoe carferfeasrar set 
PRATT TATE: US 3 UI 


arama - [aar] se [ afer] se ot 4 
[ carf-faste: ] anfa—fasrs [ aifea] 2, [ frera- 
erased: | Fara (t-afed) Aer at Soefer aet SM SI 


As, for instance, this man suffers from a particular 
disease because healthy actions are not-found 
(anupalabdha) in him. 


EXPLANATORY NOTE 





The contradictory effect of a particular disease is its non-existence, 
i.e., healthiness. And, the effect (karya) of healthiness is healthy 
actions. Healthy actions are not-found (anupalabdha) in the man; 
therefore, the man suffers from some particular disease. This is an 
example of the absence-of-contradictory effect (karya) — viruddha- 
karyanupalabdhi. 

Another example of the absence-of-contradictory effect (karya) — 
viruddhakaryanupalabdhi — is, “This ascetic has self-restraint 
(samyama) because negligence (pramdda) is not-found (anupalabdha) 
in him.’ 
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faegnunsretel GT SaTeCUT - 


An illustration of the absence-of-contradictory cause 
(karana) - viruddhakarananupalabdhi - 


sree tet crafredarmarand ext 


ara - [sat] sa [eter] went 4 [ga4] <a 
[ afta] 2, [ sedatnarard ] se-eain & aa eA a 


The man here suffers from misery because of the non- 
availability (non-presence) of the agreeable-objects. 


EXPLANATORY NOTE 





The presence (samyoga) of the agreeable-objects (ista) is contradictory 
to misery and the absence (viyoga) of these is the cause (karana) of 
misery. Therefore, in this illustration the object to be proved (sadhya) 
— the man’s misery — is established by the means (hetu, sadhana) that 
is the absence-of-contradictory cause (karana) — viruddhakarananu- 
palabdhi. 


fragearraracticel cat SatetuT - 
An illustration of the absence-of-contradictory own-nature 
(svabhava) - viruddhasvabhavanupalabdhi -— 


TARTAR TRAAAATRUTTE: CGI 
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arama - [aed] ag [ serene ] ares t ataia 


ara ot ore @, [ Carrara: ] Tarieaed at 
sretes 4 SA Gl 


The object (vastu) is of manifold-nature (anekantatmaka) 
because of the non-availability of any objects exhibiting 


singular-nature (ekanta-svaripa). 


EXPLANATORY NOTE 





The manifold-nature (anekdntatmaka) of the object means that it 
exhibits, at the same time, multiple characteristics — permanence 
(nitya) and non-permanence (anitya), one (eka) and many (aneka), etc., 
—that may appear to be opposite to each other. These are established in 
the doctrine-of-manifold-point-of-view (anekantavdada) through the 
multiplicity of view-points (naya). Those who consider the object as of 
the nature of a single attribute, like permanence (nitya) only, fail to 
establish it as there is non-availability (anupalabdhi) of such nature of 
objects. In the above illustration, the object to be proved (sadhya) — the 
manifold-nature (anekantatmaka) of the object — is established by the 
means (hetu, sadhana) that is the absence-of-contradictory own- 
nature (suabhdava)— viruddhasvabhavanupalabdhi. 


See Fig.-3 on the next page for a summary of the kinds of the means 
(hetu, sadhana) that exhibit ‘infallible-absence (anupalabdhirupa)’. 
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Fig.-3 
Summary of the kinds of the means (hetu, sadhana) that exhibit 
‘infallible-absence (anupalabdhiripa)’ 


the means 
(hetu, sadhana) 


> 


infallible-presence infallible-absence 
(upalabdhiripa) (anupalabdhirtipa) 
(see Fig.-2, p. 108, 
for details) 





assertion denial 
(vidhi) (pratisedha) 
absence-of-contradictory absence-of-non-contradictory 
(viruddhanupalabdhi) (aviruddhanupalabdhi) 
effect cause own-nature 


(karya)  (karana) (svabhava) 





own-nature object-that- effect cause precedence subsequence simultaneity 
(svabhava) pervades (karya) (karana) (purvacara)  (uttaracara) (sahacara) 
(vydpaka) 
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TERT A Ua stat Saat a atad gaat A et arauta - 


The other forms of the means (hetu, sadhana) that find 
mention are included in those described here — 


ROA AAMT ATA NCE 


ara - [oar] wee A [ eee] asa [ araagq ] 
mere sqrt al [ ata] s4 (eget) F at [ aati] 
SIM HA Afsul 


The other possible forms of the means (hetu, sadhana) 
that find mention by convention should be included in 
those described here. 


EXPLANATORY NOTE 





It is possible to come across, by convention and through the teaching 
of the preceptors (guru), other forms of the means (hetu, sadhana) but 
these should be included in those described in this text. 


Yattadt &a cht Waraterecur - 


The first example of such conventional means (hetu, 
sadhana) - 


ayer Uh Prag: TAT UCI 


sraare - [3a] sa Lah] aH (a) w [ rae: ] faa 
[aya] a va z, [eared] wee SO 
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On this potter’s-wheel, the ‘sivaka’ has taken place 
because ‘sthdsa’ is seen. 


EXPLANATORY NOTE 





The potter’s process of making the pot (ghata) has several stages or 
modes: sivaka, chatraka, sthasa, koga, kusila, etc. The mode of the pot 
(ghata) appears in the end. The potter puts the mould of clay, called 
Sivaka, on the wheel. It takes a hollow symmetrical shape, called 
chatraka. This shape is then turned into what is called sthasa. With 
this sequence in view, the present sitra has been made. When the 
mode that is called sthasa is present, it is inferred that the mode that is 
called sivaka has taken place. The idea is that the effect (karya) of 
Siwaka is chatraka, and the effect (karya) of chatraka is sthasa. The 
effect (karya) of the mode sivaka is the mode sthasa by convention, not 
directly; the direct effect (karya) of the mode Ssivaka is the mode 
chatraka only. This is the case of ‘the effect (karya) of the effect 
(karya)’. 


sat 2d a steegaratucter FH amauta gra ze - 


The above means (hetu) falls under the presence-of-non- 
contradictory effect (karya) — aviruddhakaryopalabdhi - 


Hlacnlaataeegenlaacrey Neo 


arama - [| carter] ‘are ar arted’ @g - wear 
@d - a [ afaegearatucel ] safeeserivater 4 sata 
al feu 
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The above means (hetu, sadhana) based on ‘the-effect-of- 
the-effect’ (karya-karya-ripa) should be included in the 
presence-of-non-contradictory effect (karya) — aviruddha- 
karyopalabdhi. 


EXPLANATORY NOTE 





The effect (karya) of sivaka is chatraka, and the effect (karya) of 
chatraka is sthasa. Although the direct effect (karya) of sivaka is 
chatraka but without chatraka the effect (kdrya), i.e., sthasa cannot 
appear. Thus the presence of sthdsa is the non-contradictory effect 
(karya)—-aviruddhakaryopalabdhi - of the presence of sivaka. 


WERT Sq Bl FEAT SATE - 


The second example of such conventional means (hetu, 
sadhana) -— 


Aa Tera Wienlst WItayTerad| 
anual fasgenaiactell Gat Ze 


saa - [ st] sa [erat] way [aes] a at 
vter Lather] vet & sate | paftesrecara] a-ster & 
fatet om (fae) a as gag ¢ tel 21 ae [ono 
fangard ] arofsecarted tq 2, [ faegaratactett J 
faesarcate 4 saat Aaa ae afew [aar] wa 
arofaecatey tq a faegaatiate Fafa t aa 
arate” a afaegaatrate A aia 21 
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There is no play of the deer — the object-to-be-proved, 
sadhya — in this cave because of the presence of the roar 
of the lion. The roar — the effect (karya) — of the lion is 
contradictory (viruddha) to the cause (karana), i.e., play 
of the deer. There is the presence of the means (hetu) that 
is of the nature (riipa) of the ‘cause-with-contradictory- 
effect’ (Rarana-viruddhakarya). This is, thus, an 
illustration of the presence-of-contradictory effect (karya) 
— viruddhakaryopalabdhi. 


EXPLANATORY NOTE 





The play of the deer can take place by the deer only and the presence of 
lion entails the absence of the deer and its play. In presence of the roar, 
the effect (karya), of the lion, the deer does not play. So this is an 
example of the presence-of-contradictory effect (karya) — viruddha- 
karyopalabdhi. 

As the means (hetu, sadhana) that exhibits ‘cause-with-contradictory- 
effect’ (karana-viruddhakarya) has been included in the ‘presence-of- 
contradictory-effect’ (viruddhakaryopalabdhi), in the same way, the 
means (hetu, sadhana) that exhibits ‘the-effect-of-the-effect’ (karya- 
karya-riipa) has been included in the ‘presence-of-non-contradictory 
effect’ (aviruddhakaryopalabdhi). 


Sera at cet sda SAM  staaal Wart car Fre - 


The five limbs of inference (anumana) are used for the 
uninitiated; now, the rule for use by the learned - 


QAI AMITTASAMTTAT AT uot 
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arama - [ aerarat: ] cravat (fas geal ar wart) 
Cal] a [aaron ] aaah & sr Dar] aera 
[waren ] ssarqaafa & a [wa] az 


The application for the learned should be through 
‘infallible-coexistence’ (tathopapatti) or through 
‘infallible-non-coexistence’ (anyathanupapattzi). 


EXPLANATORY NOTE 





In scholarly discussions, application of either ‘infallible-coexistence’ 
(tathopapatti) or ‘infallible-non-coexistence’ (anyathanupapatti) is 
sufficient to draw the inference (anumana). 

Infallible-coexistence (tathopapatti) is defined as: ‘In presence of the 
object-to-be-proved (sadhya), the means (sadhana) must exist.’ 
Infallible-non-coexistence (anyathanupapatti) is defined as: ‘In 
absence of the object-to-be-proved (sadhya), the means (sadhana) 
must not exist.’ 


Saa-WanT cht SaTEtuT ERT fees - 


An example of the use of the above rule, meant for the 
learned — 


attra terete 
Maras AIA se 


area - [ seq] ae [ee: ] vee [afta] atvaren z 
[ava] wife ata (sa var afar eA Ww zt) 
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[ qraratood: ] yaar at wit da ee S Lar] sera 
[ erased: | PA Fl SRT VaR SG ita ata 
MH 4 


“This region has the fire because only then can the smoke 
be found.’ Or, ‘In absence of the fire, the smoke cannot be 
found.’ 


EXPLANATORY NOTE 





Those who are adept in the science-of-thought (Nydya), the 
application of the inference (anumdna) is through the proposition 
(pratijna) and the means (hetu, sadhana) comprising either infallible- 
coexistence (tathopapatti) or infallible-non-coexistence (anyathanu- 
papatti). For them, the use of the other limbs, like the example 
(udaéharana), is not required. 


saretume & fat afta & Feaaarea at agi ar Frere - 


Even without the example (udaharana) concomitance 
(vyapti) is ascertained — 


equarn fe aar caftrrent faeiad ar at araaraut 
TATA 1S 2A 


arama - [a] ak [ae] ae [ar] se [ enftanent J 
cata sr ven eta ¢ aa et [equa ] eq ar yar 
[ faeitaa ] fea sma @ [fe] wife [aera] st aa a 
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[eaea: | fasrt & sm [ staerda] am at fern are ZI 
(fect area & ae oatta Fira @, ta a tq ar van feat sre 
@, Hd: SH AMG St Aad Sa VSR & Ue H aM GS - Series 
& fan a - qea-ges onfta ar fara Her ca 21) 


Only the means (hetu, sadhana) that has infallible- 
concomitance (vyapti, avinabhava) with the object-to-be- 
proved (sadhya) is used; this fact is sufficient for the 
learned to draw the conclusion. 


EXPLANATORY NOTE 





The infallible-concomitance (vyapti, avinabhava) of the means (hetu, 
sadhana) with the object-to-be-proved (sddhya) is sufficient for the 
learned to draw the conclusion. He accepts the conclusion because of 
the non-availability of any contrary valid-knowledge (pramana); the 
example (udaharana) is superfluous for him. 


geriten cat watt wet cat fats a ula wears sets - 


The example (udaharana, drstanta) does not assist in 
establishing the object-to-be-proved (sadhya) — 


aad a areatake: esi 


arama - [a] sik [aaa] sd am a at [ areata: J 
area ct fats a aid 21 
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Just that (above mentioned) is sufficient to establish the 
object-to-be-proved (saddhya). 


EXPLANATORY NOTE 





For the learned, just the use of the means (hetu, sadhana) whose non- 
existence in the opposite (vipaksa) is a certainty (e.g., absence of the 
smoke in the lake) is sufficient to establish the object-to-be-proved 
(sadhya). Further use of the example (drstanta), etc., is futile. 


Set RUT A uat wT Wart acts - 


For that reason, the use of the subject-of-inference (paksa) 
is useful - 


OF UMA PATA aT: SSI 


arama - [at] sat SRT S [ dare: ] SAH STI Aas. 
ae & fa ae oh act Ge a sre [ Pera ] gaa 
aa & fu [ wat: ] a [ sad: ] Hel set ZI 


Due to the same reason, to show the substratum of the 
means (hetu, sadhana) that has infallible-concomitance 
(vyapti, avinabhava) with the object-to-be-proved 
(sadhya), the subject-of-inference (paksa) — the minor- 
term, the locus or the abode — is used. 
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Pariksamukha Sutra Wanye Ta 
EXPLANATORY NOTE 





The application of either ‘infallible-coexistence’ (tathopapatti) or 
‘infallible-non-coexistence’ (anyathdnupapatti) is sufficient to 
establish infallible-concomitance (vyapti, avinabhadva) between the 
means (hetu, sadhana) and the object-to-be-proved (sadhya). The 
subject-of-inference (paksa) — the minor-term, the locus or the abode — 
is mentioned just to show the substratum of the means (hetu, 
sddhana). Where is the smoke that is used as the means (hetu, 
sadhana) to prove the existence of the fire? On the hill or in the 
kitchen? In order to clarify that the reference point is the hill and not 
the kitchen, the subject-of-inference (paksa) — the minor-term, the 
locus or the abode —is used. 


3TH Hl TART Bit HUT - 


The nature and the cause of the Scripture (agama) - 


SIMA Se AaSAAATATTATA: USI 


same - [ eee] sd ah aa sife & 
fafa S ee ae [ starry] ael-ar of [ sieve: ] ara 
Hed Zl 


The knowledge-of-the-objects (arthajnana) whose 
instrumental-cause (nimitta) is the speech, etc., of the 
Omniscient Lord (apta) is the Scripture (agama). (Some 
texts have the phrase ‘aptavakydadi-nibandhana’ instead 
of ‘aptavacanddi-nibandhana’; the meaning is the same, 
however.) 
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ada: ute: Chapter-3 
EXPLANATORY NOTE 





After the inference (anumdna), characteristics of the Scripture 
(agama) are now described. 

The significance of the words used in the sutra is explained thus: 

If the Scripture (agama) be defined as, ‘The knowledge (j7Gna) is the 
Scripture (agama)’, the knowledge obtained from other means, 
including the direct (pratyaksa) knowledge too will constitute the 
Scripture; the definition will suffer from the fault (dosa) of over- 
pervasiveness (ativyapti). To overcome this fault, the phrase ‘whose 
instrumental-cause is the speech’ (vacana-nibandhana or vakya- 
nibandhana), has been used. 

If the Scripture (agama) be defined as, “The knowledge (j7ana) whose 
instrumental-cause (nimitta) is the speech is the Scripture (agama,’, 
the knowledge obtained from the speech of the unworthy, inebriated 
men too will constitute the Scripture; the definition will suffer from 
the fault (dosa) of over-pervasiveness (ativyapti). To overcome this 
fault, the phrase ‘of the Omniscient Lord’ (apta), has been used. 

If the Scripture (agama) be defined as, “The knowledge (j7ana) whose 
instrumental-cause (nimitta) is the speech of the Omniscient Lord 
(apta) is the Scripture (agama)’, the sensory-knowledge (matijnana) — 
obtained by the sense-of-hearing — that falls under the mundane- 
direct (samvyavaharika-pratyaksa) knowledge — too will constitute the 
Scripture; the definition will suffer from the fault (dosa) of over- 
pervasiveness (ativyapti). To overcome this fault, the phrase ‘of-the- 
objects’ (artha) has been used. 

If the Scripture (agama) be defined as, “The knowledge-of-the-objects 
(arthajnana) whose instrumental-cause (nimitta) is the speech of the 
Omniscient Lord (apta) is the Scripture (agama)’, the inference-for- 
other (pararthanumana) — the own-knowledge when conveyed to the 
other through words — too will constitute the Scripture; the definition 
will suffer from the fault (dosa) of over-pervasiveness (ativydpti). To 
overcome this fault, the word ‘etc.’ (adi) has been used. The word ‘etc.’ 
(adi) will include the knowledge conveyed through signals including 
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the movement of the head, eyes, hands, feet, etc. 

The word ‘apta’ in the swtra should mean ‘the Omniscient Lord’ who is 
free-from-attachment (vitardaga), all-knowing (sarvajia), and whose 
speech benefits all living beings (hitopadesi). The Omniscient Lord 
(apta) is free from eighteen faults. [see, Jain, Vijay K. (2019), ‘Acarya 
Kundakunda’s Niymasara-— The Essence of Soul-adoration’, p. 15] 
The meaning of the sitra is now clear: “The knowledge-of-the-objects 
(arthajnadna) whose instrumental-cause is the speech and other 
signals of the Omniscient Lord (apta) is the Scripture (agama or 
Srutajnana).’ 


aad OT we A akafan sida gM al GNU - 


The words, etc., (§abdadi) are means of knowledge-of-the- 
objects — 


VeMAraAAMAS ca fex MsaTeA 
AAAS Ts: SEN 


svar - [fe] wife | wesraracreag aad | West 
(AMA) AIT HEA KW A Tha H ae F [ weawea: ] 
weien [ cequicatteda: ] aah a a & fae SRT 
él 


Because the words, etc., in presence of their natural 
ability due to the power to connote, are the causes of the 
knowledge-of-the-objects. 
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ada: ute: Chapter-3 
EXPLANATORY NOTE 





The natural ability consists in the power of the words, speech, etc., 
(vacaka) to connote objects (vacya). Because of this natural ability, the 
speech and other signals of the Omniscient Lord (apta) certainly are 
the causes of the knowledge-of-the-objects. 


weg A siataata BA ar gerd - 
An example of the knowledge-of-the-object through word 
(Sabda) - 


gat datea: aa ei 


sraret - [gar] aa [ datea: ] Ae anf Para] Zi 
(aa Fe one wee od aay ae S aM a A SRT ZI) 


As for example, ‘the Meru, etc., exist’. 


EXPLANATORY NOTE 





The word ‘Meru’ has the natural ability to provide knowledge of the 
object — the mountain — that it connotes. The words — vacaka — lead to 
the knowledge of the object —vdcya. 


This third chapter establishes that remembrance (smyti) is faultless 
(nirdosa), recognition (pratyabhijndna) is venerable (adarniya), 
inductive reasoning (tarka) is the fruit of pramadna that rests on the 
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‘process of knowing’ (pramiti), inference (anumdna) provides 
rational-knowledge (samgata-artha), and the Scripture (@gama) is 
without-imperfections (anavadya). 


Fig.-4 
Summary of the indirect (proksa) valid-knowledge (pramana) 
valid-knowledge 
(pramana) 

direct indirect 

(pratyaksa) (paroksa) 
(see Fig.-1, p. 36, 

for details) 





remembrance recognition inductive-reasoning inference _ the Scripture 
(smrti) (pratyabhijnana) (tarka) (anumana) (agama) 


sta qa: ufteade: Tad: 


This concludes Chapter-3. 


ok oR 
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ada: Utes: 


CHAPTER-4 





ee ee 


wart & fava ar fauta - 


The ascertainment of the subject of the valid-knowledge 
(pramana) - 


aarafastrarar deat fara: ues 


ara — [ ararerfastareat ] ars ak fasty taeu oem 
[ aeet: ] verel ware ar [ fae: ] fava Zi 


The object (artha, vastu, padartha) of the nature of the 
general (samanya) and the specific (vigesa) is the subject 
of the valid-knowledge (pramana). 


EXPLANATORY NOTE 





All objects (artha, vastu) have two kinds of qualities (guna) — the 
general (samdanya) and the specific (vigesa). These — the general 
(samadnya) and the specific (vigesa) — will be explained later; 
understand here that both these are the integral attributes of every 
substance and, therefore, called the soul (atma) of the object (artha) 
under reference. 

The satra cautions the reader that if the object (artha) is considered as 
absolutely general (samdanya), absolutely specific (vigesa), or 
absolutely general (samanya) and specific (vigesa), it no more remains 
the subject of the valid-knowledge (pramana). 
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SAMA Te Hh TAT A at ea - 


The two causes (hetu) that the object (artha, vastu) is of 
manifold-nature (anekantatmaka) - 


SIMA Teal aA ETaT ea 
Rafaenrmakuresreatieaorayst 12 11 


arama - (a sara 2, Fife) [ saqreaa- 
Waa | Sas, Sad aM a faa eA A La] ak 
[ qatrreanokenratakatacracmkurernetraraad: | ye 
STAR Hl URER AN Sa ste Ht wid aan feafa-crarr 
UR A wet San selfs at sata eld 21 


The object (artha, vastu) has many attributes like the 
general (samanya) and the specific (vigesa) because it is 
the subject of comprehension through-similarity 
(anuurtta pratyaya) and through-dissimilarity (vyaurtta 
pratyaya). Further, through the loss of the previous state 
(vyaya), the attainment of the new state (utpdda), and 
permanence (sthiti, dhrauvya) in existence, it exhibits 
activity (arthakriya, vastutva). 


EXPLANATORY NOTE 





That the object (artha, vastu) is of the nature of the general (samanya) 
and the specific (vigesa), or of the nature of the substance (dravya) and 
the mode (paryaya), or of any other kind of multiplicity, has been 
illustrated through two causes (hetw). First, the object (artha, vastu) is 
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the subject of comprehension through-similarity (anuurtta pratyaya) 
and through-dissimilarity (vyaurtta pratyaya). ‘This is a cow,’, ‘This 
too is a cow,’ and “This, again, is a cow,’ — the experience of this kind of 
similarity is called comprehension through-similarity (anuurtta 
pratyaya). “This cow is black,’ and ‘This cow is spotted,’ — the experi- 
ence of this kind of dissimilarity is called comprehension through- 
dissimilarity (vyaurtta pratyaya). Where both kinds of comprehension 
— through-similarity (anuvrtta pratyaya) and through-dissimilarity 
(vyaurtta pratyaya) — are experienced, that is comprehension through 
both similarity and dissimilarity (anuvurtta-vyaurtta pratyaya). This 
establishes the manifold-nature (anekantatmaka) of every object 
(artha, vastu). The first, comprehension through-similarity (anuurtta 
pratyaya) points at the oblique-general (tiryak-samanya) and the 
second, comprehension through-dissimilarity (vyaurtta pratyaya) 
points at the distinction-specific (vyatireka-vigsesa). These terms will 
be discussed in the following sitra(s). 

The loss of the previous state is called destruction (vyaya) and the 
attainment of the new state is called origination (utpada). The 
continuity of the substance in midst of both destruction (vyaya) and 
origination (utpdda) is called permanence (sthiti, dhrauvya). These 
are the marks (laksana) that exhibit the presence of the activity 
(arthakriya, vastutva) in a substance (artha, vastu). This is the second 
cause (hetu) through which the upwardness-general (urdhvata- 
samanya) and mode-specific (paryaya-visesa) have been established. 


WT wh Me - 

The kinds of the general (samanya) objects (artha, vastu) - 
arr ger feetyectarvera 30 

sraaret - [ feeirecterstert] frie, aik Ged & Fe a 
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[ araret ] arars [ Bet] <i War eI 
(A & a 36 é- feta as aR Seda) 


The general (samanya) is of two kinds: 1) oblique-general 
(tiryak-samanya) and 2) upwardness-general (urdhvata- 
samanya). 


EXPLANATORY NOTE 





Every cow is a cow, though different from each other; still each is called 
a cow. Each cow has similarity (sadrsa); notwithstanding this, every 
cow is different. This is explained now. 


fra CAT TAT AT GTA - 


The nature and example of oblique-general (tiryak- 
samanya) — 


ReVahorahtaeh BUSA Say WMeakad si 


arama - [ wesrahone: ] vest seq aaa aR 
[ fain] friars 2, a [ avsquerfeg ] avet, qvet 
ante mal A [Weare] Wo ware A eal ZI 


The oblique-general (tiryak-samanya) is expression of 
similarity (sadrsa); as ‘cowness’ — the general attribute of 
being a cow — is present in all cows, black, white, etc. 
(The sutra uses the words: ‘khandi’, ‘mundi’, etc.) 
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EXPLANATORY NOTE 





The presence of an attribute that exhibits similarity (sadrga) in 
different objects of a class (jati) is called the oblique-general (tiryak- 
samanya). The black cow, the white cow, or the cow of any other colour, 
are different from each other, still, each has this attribute of ‘cowness’ 
that brings all of them under the general (samanya) class ‘cow’. 


Besa ATT HT TST BIT SETA - 


The nature and example of upwardness-general (urdhvata- 
samanya) — 


wotaadeatgegqeda Wet CATAMST GI 


arame - [ wrofaadenttge ] uf sik oe vata FY ara 
Beat Ta ae Fea al [ Beda] SAa-aAI Hed Z1 [sa] 
we [ warenfeg ] cera snfe (zara, HI, Bet aie ve wt) 
watat AL Aa] fret wet 21 

(Het fagt Seta-aa Bat APT Teri) 


The upwardness-general (urdhvata-samanya) is 
characterized by the presence of the substance (dravya) 
in its previous (purva) and subsequent (uttara) modes 
(paryaya); as the clay is present in all consecutive modes 
in making of the pot (ghata): sthasa, kosa, kusila, etc. 


EXPLANATORY NOTE 
The upwardness-general (uirdhvatad-samdnya) is similarity in 
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different modes (paryaya) of the substance (dravya). The substance 
(dravya) persists in all its modes of the three-times — trikala-anuydayi. 
Or, that which persists in all modes of the substance in the three-times 
— past, present and future — is the upwardness-general (urdhvata- 
samanya). The example is given of the presence of the clay (mitti) in all 
stages of the making of the pot (ghata): sthasa, koga, kuSila, etc. 


fasta a Ae - 


The kinds of the specific (visesa) objects (artha, vastu) -— 


fastayet 1g 
arama - [a] a [ fasts: ] fas ot a yar we 


The specific (vigesa), too, is of two kinds. 


EXPLANATORY NOTE 





Like the general (samanya), the specific (vigesa), too, is of two kinds. 


fasta @ Yel H Aa - 


The two kinds of the specific (visesa) - 


Taaeatea AST WH 


sraare - [ wataeafateterd] wala sik aafate @ 4a a 
fasls <1 WR aT zl 
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The two kinds of specific (vigesa) are: 1) mode-specific 
(paryaya-visesa) and 2) distinction-specific (vyatireka- 
visesa). 


EXPLANATORY NOTE 


The two kinds of specific (vigesa) are mentioned: 1) mode-specific 
(paryaya-vigesa) and 2) distinction-specific (vyatireka-visesa). 


Uata-fasre cht CART AT Selec - 


The nature of the mode-specific (paryaya-visesa) - 


wafer sa sores: after: cater aah 
Salaaranadtdt ci 


sree - [ venfary get] UH so A [ wAaTia: ] oa a 
aA ae [ ukorer: water: ] choral at vata aed ZI 

[ areatt] eran 4 [et fasrerfeadt] ef sik fore ante 
(aforal) a Sarl 


The modifications (parinama) that take place 
consecutively in a substance (dravya) are its modes 
(paryaya); like the experience of happiness (harsa) and 
misery (visdda) in the soul (atma). 


EXPLANATORY NOTE 





The substance of soul (atma-dravya) experiences modifications that 
result consecutively in happiness (harsa) and misery (visada). These 
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modes (parydya) of happiness and misery are called mode-specific 
(paryaya-vigesa) in the object (artha, vastu) of the soul (atma). 


cafete-fasra cat aol aT Saretar - 


The nature of the distinction-specific (vyatireka-visesa) - 


aaa fragrakora saat Wasser 18 1 


arama — [ tataretd: | wa seret F get Garett WT 
[ faaesrattorea: ] fraser (steam) sions [ erfate: J 
caf perm @1 | Wateereat] at Cra), afer (Fa) 
ante & Fal 


The modification-with-distinction (visadrsa-parinama) 
that resides in another-object (arthantara) is called 
distinction (vyatireka); like in the cow and the buffalo. 


EXPLANATORY NOTE 


Although the cow and the buffalo have similarity in terms of both 
being animals, still the two have modification-with-distinction 
(visadrga-parinadma) and that is the nature of the distinction-specific 
(vyatireka-vigesa). 


sta aq: Uae: MATA: 
This concludes Chapter-4. 


ok oR 


142 


Usan: uftade: 


CHAPTER-5 





ee ee 


WAT & Het at fAuia - 


Determination of the fruit of the valid-knowledge 
(pramana) - 


TaMMarrettarertaaysa Hey ug 


arama - [ samfrata: ] aa at fafa [at] sik 
[ etarerttert: ] eA (SM), Sue (FEN) a sta 
(sania); 3 WaT & [we] wa ZI 


Destruction-of-ignorance (ajndana-nivrtti), rejection 
(hana, tyaga), acceptance (grahana, addana, upadana) and 
equanimity (upeksda) are the kinds of the fruit of the 
valid-knowledge (pramana). 


EXPLANATORY NOTE 





The fruit is of two kinds: the direct (sdksdta) fruit and the 
conventional (parampara) fruit. Destruction-of-ignorance (ajndana- 
nivrtti) pertaining to the objects (vastu, padartha) is the direct 
(saksata) fruit of the valid-knowledge (pramana). The other kinds of 
fruit, like rejection (hana, tyaga), are the conventional (parampara) 
fruit as these take place only after destruction-of-ignorance (ajidana- 
nivrtti) pertaining to the objects (vastu, padartha). 
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The fruit is of two kinds: the direct (sdksdta) fruit and the 
conventional (parampara) fruit. Destruction-of-ignorance (ajnana- 
nivrtti) pertaining to the objects (vastu, padartha) is the direct 
(saksata) fruit of the valid-knowledge (pramana). The other kinds of 
fruit, like rejection (hana, tyaga), are the conventional (parampara) 
fruit as these take place only after destruction-of-ignorance (ajndana- 
nivytti) pertaining to the objects (vastu, padartha). 

The conventional (paramparda) fruit of the valid-knowledge (pramana) 
is of three kinds: rejection (hana, tyaga), acceptance (grahana, adana, 
upadana), and equanimity (upeksa). To discard the undesirable or 
disagreeable object (vastu) is called the rejection (hana, tyaga). To 
acquire the desirable or agreeable object (vastw) is called the 
acceptance (grahana, adddana, upaddana). So long as the man is afflicted 
with attachment (raga) and aversion (dvesa), he imagines objects 
(vastu) to be worth discarding or accepting. But when he acquires the 
state of freedom from attachment (raga) and aversion (dvesa) — 
vitaraga — he no more has the sense of either acceptance or rejection 
for the objects (vastu); he develops the sense of equanimity (wpeksa) 
toward all objects. This sense of equanimity (wpeksd), too, is the fruit of 
the valid-knowledge (pramana). 

Even before acquiring freedom from attachment (raga) and aversion 
(dvesa), the knowledgeable man can have the sense of equanimity 
(upeksa) toward objects-of-knowledge (jreya) which are neither of 
interest nor of disinterest to him. 


TUATHA MAAS SATE AT: | 
Yat ASAP AT AAMT TANTAT Uo 
- aT, waa ‘ameadtarar’ 


amare -— Yate St ATMS VA (hac) @, SAAT 

we Stan J) WT A HAMS wate VAT (Hee aA-ayE) @ 
STR WER a AGA (WEN) A A (aM) BI of Z Ser 
yd AF wet wg Sten ot soar wet 21 area A ore fava Fo aa 
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Al AM Sl St Ga WAM AA HI Ha ZI 


The fruit of the first kind of pramadna — direct or (pratyaksa) or 
omniscience (kevalajnana) — is equanimity (upeksa). The fruit of 
the other kinds of pramana — indirect (paroksa) — is 
discernment, i.e., acceptance (grahana) or rejection (tyaga); 
besides, of course, equanimity, as stated above. Destruction of 
ignorance (ajnana) about the self, however, is the actual fruit of 
all kinds of the valid-knowledge (pramana). 


As regard the fruit of pramana, there is satisfaction in the attainment 
of knowledge. The soul, whose knowledge-nature is clouded by the 
foreign matter of karmas, finds satisfaction in determining the nature 
of substances with the help of the senses. That is spoken of as the fruit 
of knowledge (or, of pramana). Or the attainment of equanimity 
(upeksa@) and the destruction of ignorance (ajnana) may be considered 
the fruit. Equanimity is freedom from attachment and aversion. Also, 
on destruction of the darkness, that is ignorance, the self attains the 
power of discrimination between what needs to be accepted and 
rejected. 


WAT ch Het at ae - 


The relation of the fruit with the valid-knowledge 
(pramana) - 


Waroretaa Ba ST UNI 


ras — VAT al el [ Wao) War a [ sia] afta 
[a] an [fa] faz 
(ae Ha FA F Hafoad afta t sik Hafsaq faa 21) 
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The fruit of the valid-knowledge (pramana) is 
indistinctive (abhinna) as well as distinctive (bhinna) 
from the valid-knowledge (pramana). 


EXPLANATORY NOTE 





The fruit of the valid-knowledge (pramdna) is, from a particular 
standpoint (kathancit), indistinctive (abhinna) from the valid- 
knowledge (pramadna) and, from a certain other standpoint, 
distinctive (bhinna) from the valid-knowledge (pramana). 

From the points-of-view including the respective name (samjnda), 
number (samkhya), own-nature (svaripa), result (parinama), purpose 
(prayojana), etc., the fruit of the valid-knowledge (pramana) is 
distinctive (bhinna) from the valid-knowledge (pramana). 


Wate cal Warot G aifiaat car Wael - 


The indistinctive (abhinna) nature of the fruit with the 
valid-knowledge (pramana) — 


a: Ufa a wa amar werened sted fa 
Weta: sil 


area - [a:] ot Cufadta] aa @ (a: ] ae [wa] & 
[ Fama: ] aa 8 faga ata @, ae [ werened] (ae 
Tele Hl) MT Hel @, (SSH) VEN SMe La] an 
[ster ] (fre sh fore se-areeg adel wre @ Saat) 
Sten axa @, [sta] sa ver [ wdte: ] uta ea a fas 2 
fe Warm S va a al sifsa ZI 
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Only the acquirer-of-right-knowledge (pramata) — the 
soul (atma) — gets freedom-from-ignorance (ajidana- 
nivrtti), discards (the undesirable), accepts (the 
desirable), and develops equanimity (upeksa). This kind 
of experience establishes that the fruit (phala) of the 
valid-knowledge (pramana) is indistinctive (abhinna) 
from the valid-knowledge (pramana). 


EXPLANATORY NOTE 





The destruction-of-ignorance (ajfidna-nivrtti) takes place in the 
acquirer-of-right-knowledge (pramdata), i.e., the soul (atma), which 
knows the object (vastu) through the valid-knowledge (pramadna); only 
it, the soul (dtmd), discards the undesirable object (vastu), only it 
accepts the desirable object (vastu) and only it develops equanimity 
(upeksa) for the object (vastu) that is deemed to be neither desirable 
nor undesirable. 

The soul (atma) acquires the valid-knowledge (pramana) and gets 
transformed due to the fruit of the valid-knowledge (pramadna). In this 
respect, the fruit of the valid-knowledge (pramana) is indistinctive 
(abhinna) from the valid-knowledge (pramana). 

The valid-knowledge (pramana) is the instrument (karana) and the 
fruit is the process (kriyda) of transformation (parinama) in the soul; in 
this respect, the valid-knowledge (pramdana) is distinctive (bhinna) 
from the valid-knowledge (pramana). 


sta Usaa: uftese: Gara: 


This concludes Chapter-5. 


ok oR 
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CHAPTER-6 





ee 


Wart cm amarat art aula - 


Description of the fallacious-knowledge (pramanabhasa) -— 


AA SAATATAT 12 UI 


arama - [dd:] sa (Ged He WT) WaT F [ stata] BI 
[ qeraraq ] ae Wana ZI 


Other than those (mentioned earlier) constitute the 
fallacious-knowledge (pramanabhasa). 


EXPLANATORY NOTE 


Opposite to the own-nature (svariipa), number (samkhya), subject 
(visaya), and fruit (phala) of the valid-knowledge (pramana) that have 
been mentioned earlier constitute its fallacy (abhdasa). 

Comprehension of the own-nature (svartipa) that is contrary to the 
nature (svaripa) of the valid-knowledge (pramdna) is the fallacy-of- 
the-nature (svuarupabhasa). 

Comprehension of the number (samkhyda) that is contrary to the true 
number (samkhya) of the valid-knowledge (pramdadna) is the fallacy-of- 
the-number (samkhyabhasa). 

Comprehension of the subject (visaya) that is contrary to the true 
subject (visaya) of the valid-knowledge (pramana) is the fallacy-of-the- 
subject (visayabhasa). 
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Comprehension of the fruit (phala) that is contrary to the true fruit 
(phala) of the valid-knowledge (pramadna) is the fallacy-of-the-fruit 
(phalabhasa). 

Acarya Manikyanandi describes these kinds of fallacious-knowledge 
(pramanabhasa) in this chapter. 


TAROT SA WATTS - 


The fallacious-knowledge (pramanabhasa) that constitutes 
the fallacy-of-the-nature (svarupabhasa) - 


sradfafeaetnestesteayraea: WATE: 11211 


arama - [ sraafafeatetnedtestasrarea: | seaafatec, 
Teta, aeia, Gera safe [ WaroTaTat: ] Wana ZI 
(seaafated, qétae, <3, aera, fara ak sHeaaer wT 
aM ot Wane Hed ZI) 


Non-cognizance-by-own-self (asvasamvidita), already- 
known-cognizance (grhitartha), undifferentiated- 
cognizance (darsana), and doubt (samsaya), etc., are the 
fallacious-knowledge (pramanabhasa). 


EXPLANATORY NOTE 





The word ‘etc.’ after doubt (samsaya) in the sutra implies perversity 
(viparyaya) and indefiniteness (anadhyavasaya). 

The six kinds of fallacious-knowledge (pramanabhasa) are explained 
briefly below. 
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The knowledge that knows the nature (svariipa) of the self through 
the self is the cognizance-by-own-self (suasamvidita). It is same as the 
knowledge-of-the-self (suavyavasayatmaka), mentioned in sutra 1-1. 
Opposite to this is the non-cognizance-by-own-self (asvasamvidita). 
The repetition of the knowledge of an object is the already-known- 
cognizance (grhitartha). It fails to satisfy the condition of ‘apurvartha’ 
—the things not ascertained earlier —- mentioned in sztra 1-1. 

The word ‘darsgana’-undifferentiated-cognizance — in the sutra refers 
to the Buddhists doctrine that undifferentiated (nirvikalpa) 
cognizance is the only direct (pratyaksa) valid-knowledge (pramana). 
This kind of cognizance fails to differentiate between the pot (ghata) 
and the board (pata). 

Doubt (samsaya) means swaying of the mind, not being able to assert 
the true nature of athing. 

The cognition of an object as something which is contrary to its true 
nature is perversity (viparyaya). 

Indefiniteness (anadhyavasaya) is vacillation about the real nature of 
a thing due to the shrouding of the intellect. 

The last three kinds of the fallacious-knowledge (pramanabhasa) have 
been described earlier. (see, siitra 1-3) 


snaafatante & ware eA a tq - 
The reason why these are the fallacious-knowledge 
(pramanabhasa) - 


Tafararagtercan ara 13 


arama - [ tafavatcesterarsatrard ] svt fasa & fea 
al aa eh 8 a aeaatated onfe ware ZI 
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[These are fallacious-knowledge (pramanabhasa)-] 
Because these fail to ascertain their subject-matter 
(visaya). 


EXPLANATORY NOTE 





These — non-cognizance-by-own-self (asvasamvidita), etc. — fail to 
establish their subject-matter (visaya). Therefore, these do not 
constitute the valid-knowledge (pramdna) and fall under the 
fallacious-knowledge (pramandabhasa). 


sraetatantte WaroTsat a FETT - 
The examples of the above-mentioned fallacious-knowledge 
(pramanabhasa) - 


Tee aT TOA eA OTS aaa AgTT US 


arama - (saafateate an vam el @ BilfH a aA 
fasa at facia vet mad, ae-) 

[ qearnyatehreaqureasanneaeartad | sat yeu a 
an al We - sauteed AAl Vette aA (Ga 4 HM eT 
Wale Hh MA) Hl Mel Gerd SL YSN H Tae H AA - 
fifsacin agit - al Wel ae LH SA YSU, Fa VaR H 
awash AA Hl Rel scalew Al 


The (asvasamvidita) knowledge possessed by another 
man; the (grhitartha) knowledge of something that is 
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known already; the [undifferentiated (nirvikalpa) 
‘dargsana’| knowledge of the moving man who has 
touched ‘something’ like a blade-of-grass; the knowledge 
[with doubt (samsaya)] like whether it is a stump 
(sthanu) or a man; are examples of the fallacious- 
knowledge (pramanabhasa) as these do not lead to the 
ascertainment of the subject under consideration. 


EXPLANATORY NOTE 


The terms, like asvasamvidita and grhitartha, have already been 
explained in siitra 6-2. 


afand h WaT cat gerd S Pret - 


The example that the knowledge obtained through the 
‘connection (samyoga) of the sense (indriya) and the object 
(padartha)’ - sannikarsa - is not the valid-knowledge 
(pramana) - 


AANA ATATAAM ATCT 114 1 


same - [sal sad laa: a] vq ak ws 

[ qaatataaad ] Wy Waa h GAMI 

(faa VaR sar Way sik Wa HI Wa BA Sle BeT At VAT 
Tal @, Fife ae ae Ga Sl Se Aet He, sat VaR saa a 
aq a BU Hl SER Wa at wat aet t aaifH ae ot aT 
we Al Val el Hee, Safere afsas At yarns et 21) 
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Like the co-inherence (samyukta-samavaya) of the eye 
(caksu) and taste (rasa) in a substance (dravya). 


EXPLANATORY NOTE 





As the co-inherence (samyukta-samavaya) of the eye (caksu) and the 
taste (rasa) in a substance (dravya) does not produce valid-knowledge 
(pramana), in the same way, the co-inherence (samyukta-samavaya) of 
the eye (caksu) and the form (rupa) in it does not produce valid- 
knowledge (pramana). Therefore, co-inherence (samyukta-samavaya) 
does not have the capability to produce the fruit of knowledge; the 
knowledge obtained through the ‘connection of the sense (indriya) 
and the object (padartha)’ — ‘sannikarsa’ — is not a direct source of the 
valid-knowledge (pramana). 

According to the Naiyayika, there are six kinds of ‘connection of the 
sense (indriya) and the object (padartha)’ — ‘sannikarsa’. Of interest 
here are the ‘sannikarsa’ of the type connection (samyoga) and co- 
inherence (samyukta-samavaya). To know the pot (ghata) through the 
eye is ‘samyoga’ kind of ‘sannikarsa’. To know the form (riipa) of the 
pot (ghata) is samyukta-samavaya kind of ‘sannikarsa’ because the 
eye has the connection (samyoga) sannikarsa with the pot (ghata) and 
the pot (ghata) has the inherence (samavaya) with its form (ripa). 
Now, as the pot (ghata) has inherence (samavaya) with its form (ripa), 
similarly, it has the inherence (samavaya) with its taste (rasa) too. 
Therefore, as the eye (caksu) is able to attain the knowledge of the 
form (riipa) of the pot (ghata), it should also be able to attain the 
knowledge of its taste (rasa) because the form (ripa) and the taste 
(rasa) both have inherence (samavaya) with the pot (ghata). But the 
eye (caksu) fails to attain the knowledge of the taste (rasa). Due to the 
availability of the mark (laksana) outside the object (laksya), 
‘sannikarsa’ suffers from the fault (dosa) of over-pervasiveness 
(ativyapti). 

Saying that the actual contact of the senses (indriya) and the object 
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(padartha) — ‘sannikarsa’ — is a direct source of the valid-knowledge 
(pramana) suffers from the fault (dosa) of under-pervasiveness 
(avyapti) too as the eye (caksu) does not make actual contact with the 
object of knowledge; like the mind (mana), the eye (caksu) knows the 
object without actually making physical contact with it. 

Since the sense-of-sight (caksu-indriya), unlike other senses (indriya), 
knows its subject without actually touching it and fails to know the 
subject when it comes in physical contact with it, considering its 
connection with the object (padartha) — ‘sannikarsa’ — as a direct 
source of the valid-knowledge (pramadna) suffers from the fault (dosa) 
of impossibility (asambhava) as well. 

The knowledge obtained through the ‘connection (samyoga) of the 
sense (indriya) and the object (padartha)’ — ‘sannikarsa’ — therefore is 
not the valid-knowledge (pramdna) but the fallacious-knowledge 
(pramanabhasa). 


Waa Hr AAT - 
The mark of the fallacy-of-the-direct (pratyaksabhasa) - 


saa Uae dae cheers qestare 
atefaattad Ue 1 


arom - [ae] ae am [ ase] afaeced 
(ffaned) ar al [ weet] wea ara [ derara ] yerarsa 
@, oe [ sere] see (star) [ eet] ya a 
aan 4 Lafafaamad] sca ean afta a a sa Z, 
waite a dal dt arm favaya vat ar fea aet aad ZI 
(3a 2-3 HS sq ‘fare aM al vera yan’ Hed ZI) 
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The Buddhists doctrine that recognizes undifferentiated 
(nirvikalpa) cognizance (j7ndna) as the direct (pratyaksa) 
knowledge is the fallacy-of-the-direct (pratyaksabhasa); 
like the knowledge of the fire (agni) by the sudden sight 
of the smoke (dhiima). 


EXPLANATORY NOTE 





The undifferentiated-cognizance (nirvikalpa jnana) is considered 
direct (pratyaksa) knowledge in the Buddhists doctrine. The 
undifferentiated-cognizance on sudden sight of the smoke (dhima) 
does not result in the knowledge of the fire (agni); this is the case of 
fallacious-inference (anumanabhasa) as both the smoke (dhiima) and 
the fire (agni) do not result in the knowledge of the subject. It has been 
mentioned in sitra 2-3 that the knowledge that is unambiguous 
(vigada, nirmala, spasta) is direct (pratyaksa) valid-knowledge 
(pramana). The sudden sight of the smoke (dhima), without adequate 
differentiation, is a case of ambiguous (avigada) knowledge. This kind 
of knowledge is fallacy-of-the-direct (pratyaksabhasa). 


UU GT TET - 
The mark of the fallacy-of-the-indirect (paroksabhasa) - 


asrasta uttet vera daar HUTA 19! 


arama - [der] fara eh w Lata] ot [ate] war 
Aral [ derara | wdarsre @, [ drateaner ] Hie & 
[ ROMA ] PO bh TAH 
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To consider the knowledge that is unambiguous (vigada, 
nirmala, spasta) as indirect (paroksa) constitutes fallacy- 
of-the-indirect (paroksabhasa); like the knowledge of the 
instrument (karana) (of knowledge) by the Mimamsaka. 


EXPLANATORY NOTE 





The knowledge that is ambiguous (avigada) is indirect (paroksa) valid- 
knowledge (pramana). (see, stitra 3-1). As one knows the object-of- 
knowledge (karma — ‘the pitcher’) through the valid-knowledge 
(pramana), one also experiences the knower (karta - ‘I’), the 
instrument (karana — ‘own-soul’) and the process-of-knowing (kriya — 
‘knowledge-acquisition’). (see, siitra 1-9). 

Although the knowledge through the senses (indriya) has partial 
(ekadega) unambiguity (vigadata), the Mimamsaka consider it as 
absolutely indirect (paroksa). This is an example of the fallacy-of-the- 
indirect (paroksabhasa). 


CROTATS HT Cao - 


The mark of the fallacy-of-remembrance (smarnabhasa) - 


fred cael Tat uci 


arama - [ safer] saftey (aed tect aROTET sq 
vet fea Ta val FH) Laat] ‘ae 2’ [sft] sa ver F 
[am] am at [ eer ] Geos Hed Z, [Gat] aa 
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[ fred ] fered Fa: ] ae [tae ] taed ¢ (to ST 


pt) | 


Application of the knowledge that has not been acquired 
earlier in form of retention (dharana) and thereby 
mistaking one for another is the fallacy-of-remembrance 
(smarnabhasa); like mistaking Jinadatta for Devadatta. 


EXPLANATORY NOTE 





A man had seen Devadatta earlier and could not acquire retention 
(dharanda) about him. Retention (dharanda) is the cause of not forget- 
ting in the future what was ascertained in the past. (see, sutra 3-3). 
After some time, he sees Jinadatta and due to his fallacious retention 
(dharanda), recognizes him as Devadatta. This is a case of the fallacy-of- 
remembrance (smarndabhasa). 


Gaara AT TT - 


The nature of the fallacy-of-recognition 
(pratyabhijnanabhasa) - 


Wee dead daa at asi aneHafecanta 
WTA Ue 


sraare - [ast] aaa wae A Ese ad wa] ‘ae ad 2’, 
tal wea, [ae] sed [va] et [oa ager] ‘ae saa 
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aa @’, Ua Heal [ aaethad] FTI VAI (ATA ses EU) 
a aaa & WAM (sta sad facia aM a sia 2), [gente] 
sare VaR mh set yearsar al [ wefan | 
Tahara hed ZI 


To recognize the ‘similar’ object as the one seen earlier, 
and to recognize the object seen earlier as the ‘similar’, 
are examples of the fallacy-of-recognition (pratyabhi- 
jnanabhasa); like the failure to differentiate between the 
two offsprings born at the same time from the same 
pregnancy. 


EXPLANATORY NOTE 





The first example pertains to the fallacy-of-recognition (pratyabhi- 
jnanabhasa) due to oneness (ekatva) — to mistake the object that is 
similar (sadrsa) as the ‘one and the same’ object — if ‘A’ and ‘B’ are 
similar; to mistake ‘B’ for ‘A’. 

The second example pertains to the fallacy-of-recognition (pratya- 
bhijnanabhasa) due to similarity (sddrsya) — to mistake the same 
object as the ‘similar’ object — if ‘A’ and ‘B’ are similar; to mistake ‘A’ 
for ‘B’. 

To mistake the object seen earlier — ekatva — for another similar object 
— sddrsya — is the fallacy-of-recognition (pratyabhijnianabhasa) men- 
tioned in the first example. To mistake a similar object — sadrsya — for 
the one seen earlier — ekatva — is the fallacy-of-recognition (pratyabhi- 
jnanabhasa) mentioned in the second example. 
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The nature of the fallacy-of-induction (farkabhasa) - 


TWH TAT THAT gol 


sraare — [ starace ] stfara-aeara 4 tied vere A 
[aa] se sfea-aeaere oT a eT [ cela J 
THT ZI 


The knowledge that recognizes infallible-concomitance 
(avinabhava) between objects that do not have such 
concomitance is the fallacy-of-induction (tarkabhasa). 


EXPLANATORY NOTE 


The knowledge that recognizes infallible-concomitance (avinabhava) 
between objects which, in fact, do not have such relationship — 
infallible-affirmation (anvaya) and infallible-negation (vyatireka) — 
constitutes the fallacy-of-induction (tarkabhasa). 

The skin-colour of the expectant son of a man has no infallible- 
concomitance (vyapti, avindbhava) with his existing son; to say that 
the newborn shall be black since the existing son is black is an example 
of the fallacy-of-induction (tarkabhasa). 


SHAMS AT FRAT - 


The nature of the fallacy-of-inference (anumanabhasa) - 


SSATATATATAA Ug gil 
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arama - [seq] ae [ Saag] SE Zz 
(St art Het ST TT ZI) 


That (which is to be discussed now) is the fallacy-of- 
inference (anumanabhasa). 


EXPLANATORY NOTE 





The use of the inference (anumdna) involves constituents like the 
subject-of-inference (paksa), the means (sadhana, hetu), and the 
illustration (drstanta). The misuse of the constituents is the fallacy-of- 
inference (anumanabhasa), which is discussed now. 


Ua AT TST - 


The nature of the fallacy-of-the-subject-of-inference 
(paksabhasa) - 


Walttetle: TATATA: ULI 


areas - [aa] sad [ afrenfe: ] afte ane [ cara: ] 
Tana BI 
(saa afte, ated sik fas Hl vat Heal Vena Z1) 


The fallacy-of-the-subject-of-inference (paksabhasa) is 
making something that is of-no-interest (anista), deniable 
(badhita) and already-proven (siddha), as the subject-of- 
inference (paksa). 
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EXPLANATORY NOTE 





As mentioned in sztra 3-16, the object-to-be-proved (sadhya) is that 
which is of-interest (ista), undeniable (abddhita) and unproven 
(asiddha). That which is opposite to these three attributes is the 
fallacy-of-the-subject-of-inference (paksabhasa). Here the object-to- 
be-proved (sddhya), the subject-of-inference (paksa) and the 
proposition (pratijnda) are considered as synonyms. 


SPAS-TaTATA HT SASL - 


An example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is of-no-interest (anista) — 


street dataeneatted: Ste: 12311 


sraara — [ Wraraeer ] Hae a te Hea fH [ ve: J 
we [ afea: ] aaa Zz, [are: ] afte verse 21 (aif 
Sah WATER we fra Z1) 


If the Mimamsaka says that the word (Sabda) is transient 
(anitya), it is the case of the fallacy-of-the-subject-of- 
inference (paksabhasa) that is of-no-interest (anista). 


EXPLANATORY NOTE 





The Mimamsaka asserts that the word (Sabda) is permanent (nitya). 
This implies that the permanence (nityata) of the word is of-interest 
(ista) to them. If due to any reason, the Mimamsaka says that the word 
is transient (anitya), it is a case of the fallacy-of-the-subject-of- 
inference (paksabhasa) that is of-no-interest (anista). 
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faeg-Taara AT Serexut - 


An example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is already-proven (siddha) - 


fag: siraur: vree: sft ew 


areraret - [ prea: ] ee [ sat: ] aoa FT GA sre z, 
ae [stat] freee [ fee: ] fas-aease 21 (Rife wa TE 
aM Fi a oa @ aa fas ag a fas wen ae a 21) 


‘The word (Sabda) is heard (by the sense-of-hearing),’ is 
the fallacy-of-the-subject-of-inference (paksabhasa) that 
is already-proven (siddha). 


EXPLANATORY NOTE 





The statement, ‘the word (Sabda) is heard,’ is already-proven 
(siddha); it makes no sense to make this as the subject-of-inference 
(paksa). 


arled-aanrara ch We - 


The kinds of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is deniable (badhita) - 


SA: VAAN ATTY: Ue I 
sree — (arfi—aaraa) [ weenqarenciaedtaas: | 
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Waa, SqaM, a, als sik wae & are [ atfea: ] afer 
Ba zl 


The fallacy-of-the-subject-of-inference (paksabhasa) that 
is deniable (badhita) occurs when the object-to-be-proved 
(sadhya) is in conflict with the direct (pratyaksa), the 
inference (anumana), the scriptural-knowledge (agama), 
the convention (loka), or the own-words (svavacana). 


EXPLANATORY NOTE 





That which is contrary to the direct (pratyaksa) is the direct-deniable 
(pratyaksa-badhita) fallacy-of-the-subject-of-inference (paksabhasa). 
That which is contrary to the inference (anumdna) is the inference- 
deniable (anumdna-bddhita) fallacy-of-the-subject-of-inference 
(paksabhasa). 

That which is contrary to the Scripture (agama) is the Scripture- 
deniable (agama-badhita) fallacy-of-the-subject-of-inference 
(paksabhasa). 

That which is contrary to the accepted convention (loka) is the 
convention-deniable (loka-badhita) fallacy-of-the-subject-of- 
inference (paksabhasa). 

That which is contrary to one’s own-words (svavacana) is the own- 
words-deniable (suavacana-badhita) fallacy-of-the-subject-of- 
inference (paksabhasa). 
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yeret-artera USIUTa Al Selexut - 


An example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is the direct-deniable (pratyaksa- 
badhita) - 


wa Waatafaa Far srs PAgercasaeta ULE I 


arama — [at] saa a [ weaerarfera: ] vererarfira versa 
al Sqec- | ear] wa [ af: ] sit [ ara: ] sera xfer 
@ (said vita @) [gerard] (Rife) ae xa Z, [wera] 
(sit x4 ea, ae Bice eat @) UA F SARI 


Of these, the example of the fallacy-of-the-subject-of- 
inference (paksabhasa) of the kind direct-deniable 
(pratyaksa-badhita) is: ‘the fire is not-hot (cold) being a 
substance, as the water.’ 


EXPLANATORY NOTE 





By actual perception, through the sense-of-touch, we know that the 
fire is hot; therefore, the example given above is direct-deniable 
(pratyaksa-badhita). 


SAM-aaa TATA GAT SaTELUT - 


An example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is the inference-deniable (anumana- 
badhita) - 


BORUTA Yer: HdlHeaks ASAT ugoll 
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araare — [ yreg: ] wee [ sao ] sofort 2, 
[adm] Ham (fra oA aren) em 4; [aeaq] ye F 
AAI 

(si ade eit @ ae soho eta @, Fa we1) 


‘The word (Sabda) is without-modification (aparinami) 
since it is a creation (krtaka), as the pot (ghata).’ 


EXPLANATORY NOTE 





The above is an example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is the inference-deniable (anumana-badhita). The 
means (hetu) — ‘a creation’ (krtaka) — is in conflict with the subject-of- 
inference (paksa), i.e., ‘without-modification’ (aparinami). This 
means (hetu) — ‘a creation’ (krtaka) — in fact, establishes ‘with- 
modification’ (parinami). 


SINTA-AAT TATA GAT Seley - 


An example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is the Scripture-deniable (agama- 
badhita) - 


Wearauel a: Geared ueci 


arama — [ vd: ] vd [ Wergage: ] weil FH ga SF aren 
@, (Wem ] yeutsa eh a; [aedaq] aed + 


TAM 
(aI yeu H outs eta ¢ ae ssa ear %, Ba ater) 
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‘The merit (dharma) leads to misery in the life-after 
(paraloka) since it is dependent on the man, as the 
demerit (adharma).’ 


EXPLANATORY NOTE 





It is true that both merit (dharma) and demerit (adharma) are 
dependent on the man but, according to the Scripture, lead to the 
opposite results in the life-after (paraloka); merit (dharma) leads to 
happiness and demerit (adharma) to misery. The above example, 
therefore, is the fallacy-of-the-subject-of-inference (paksabhasa) that 
is the Scripture-deniable (agama-badhita). 


PHA VATA GAT SaTSTOT - 


An example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is the convention-deniable (loka- 
badhita) - 


Ufa NR WasaresaMldad 281 


arama - [eran ] ws & RR (PR) I ST 
(arrest) Layfa: ] vfea e, [wag] sia a sin eM 4; 


[ wigufatad] wa, 4 & Gar 
(st wot a sit eta @ ae ofaa cla @, We wa aK a1) 


“The human-skull is an auspicious object since it is a part 
of the body, as the conch-shell or the nacre.’ 
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EXPLANATORY NOTE 





Worldly conventions do consider some body-parts, like the conch- 
shell, as auspicious objects, but not all body-parts are so. In fact, the 
human-skull is considered inauspicious. To draw an inference that the 
human-skull is auspicious because body-parts, like the conch-shell, 
are auspicious is the fallacy-of-the-subject-of-inference (paksabhasa) 
that is the convention-deniable (loka-badhita). 


TATA TATA HT SaTELVT - 


An example of the fallacy-of-the-subject-of-inference 
(paksabhasa) that is the own-words-deniable (svavacana- 
badhita) - 


Tat A ea Teranisemsicaneahaegaearad Rol 


arama - [8] at [war] a Laer] aa 2 eilfe 


[ qerdart ] yea ar dar se we [ arf] ot [ srsteara. J 
sah we at ted @, [Whagaxaad] vies cet & AAI 


(ah Feu Hr Sar SA WH At WA Ael Wa ae Fea 
Head Z1) 


‘My mother is a barren-woman since she does not 
conceive even after union with man.’ 


EXPLANATORY NOTE 





It is well-understood that a barren-woman does not produce offspring 
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even after mating. Being the son of the woman, the above assertion 
contradicts own-words; this is an example of the fallacy-of-the- 
subject-of-inference (paksdbhdsa) that is the own-words-deniable 
(svavacana-badhita). 


Fig.-5 
Summary of the fallacy-of-the-subject-of-inference (paksabhasa) 


the fallacy-of-inference 


(anumanabhasa) 
of the subject- of the means of the illustration 
of-inference (hetvabhasa) (drstantabhasa) 
(paksabhasa) (See Fig.-6, p. 185, (See Fig.-7, p. 194, 
(sutra 6-12) for details) for details) 
of-no-interest deniable already-proven 
(anista) (badhita) (siddha) 
(stitra 6-13) (sutra 6-14) 
when the 


object-to-be-proved (sddhya) 
is in conflict with-— 


Se nl a 


the direct the inference theScripture theconvention the own-words 
(pratyaksa) (anumana) (agama) (loka) (svavacana) 


(sutra 6-16) (sutra 6-17) (sutra 6-18) (stitra 6-19) (stitra 6-20) 
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SIM Hh Me - 


The kinds of the fallacies-of-the-means (hetvabhasa) - 


Pearse stfteghaeagrcntdtenltenfSetcheT: URI 


arama — [ atfeegfascttenthdentfentsearcent: | sfas, 
fars, sain, afpfacr (A aR) [| drararar: ] tears 
am Ae zl 


The unproven (asiddha), the contrary (viruddha), the 
unconstrained (anatkantika), and the futile (akincitkara) 
are the four kinds of the fallacies-of-the-means 
(hetvabhasa). 


EXPLANATORY NOTE 





The means (hetu) has been defined in sutra 3-11 as that which has 
infallible-concomitance (avinabhdva) with the object-to-be-proved 
(sadhya). Four kinds of the fallacies-of-the-means (hetvabhasa) are 
mentioned in the present stra; these are explained now. 


afagtearura GH We sit tae - 


The nature of the unproven (asiddha) kind of the fallacy-of- 
the-means (hetvabhasa) - 


TAA AAS: WRU 
sraaet - [ seerahyaa: ] fra eg at aa aT ara at 
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aga frag a a, sa Laftee: ] afesecare aed ZI 


The menas (hetw) which is non-existent (asat) or of 
uncertain (aniscaya) existence is the unproven (asiddha) 
kind of the fallacy-of-the-means (hetvabhasa). 


EXPLANATORY NOTE 





There are two kinds of the unproven (asiddha) fallacy-of-the-means 
(hetvabhasa): 1) non-existent (asatsatta or svartiipdasiddha) and 2) of- 
uncertain-existence (sandigdhasiddha). The means (hetu) whose non- 
existence is a certainty is called non-existent (asat or svartipdasiddha). 
The means (hetu) whose existence is uncertain or unproven is called 
of-uncertain-existence (anigcaya or sandigdhasiddha). 


TaeUaeg Sau HT GET - 


The non-existent (asatsatta or svarupasiddha) fallacy-of- 
the-means (hetvabhasa) - 


saad: UR wreavarTayacad URI 


arama - [ ereg: ] rex [ oot] oor (stag. aafrca) 
@, Daraucad ] aay eA 4; [ afar: ] ae 
Sasa GA acl SU S-ScaMs HI VelECTT FI 


‘The word (Sabda) is with-modification or 
transformational (parinami, anitya) since it is known-by- 
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the-eye (caksusa)’; this is an example of the non-existent 
(asatsatta or svarupdasiddha) fallacy-of-the-means 
(hetvabhasa). 


EXPLANATORY NOTE 


The following sutra explains the non-existent (asatsatta or 
svaripasiddha) nature of the means (hetu). 


ud aa F mad-eq & tama eA A aro - 


The non-existent (asatsatta or svartipdsiddha) nature of 
the means (hetu) in the above example - 


TARUUTATATAT URI 


saat — (3 HT AAT sar) [ RATT] aT a eT 
[ area] stad (sas) eH SI 


(Because) By own-nature (svaripa) it is non-existent 
(asat). [The word (Sabda), by its nature, is not known-by- 
the-eye (caksusa).] 


EXPLANATORY NOTE 





The means (hetw) — ‘known-by-the-eye (caksusa)’ — mentioned in sutra 
6-23 is, by own-nature (svaripa), non-existent (asatsatta or svarupa- 
siddha) as the word (Sabda) is known by the ear (karna) and not by the 
eye. 
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ataarhtag Searsra GT SeTeTaT - 


The second kind of the unproven (asiddha) - 
sandigdhasiddha - fallacy-of-the-means (hetvabhasa) - 


seas Weataeg Wear TTT Ua MI 


arama - [waa ult] som cafad am ula ae Hem fH 
[ar] at [ ata: ] af 2, Lea] ee 

[ afaaamryaa: ] ae afar fea ae afeoeantas 
SUA Hl STE 1 


To tell an ignorant man, ‘the fire (agni) is here because 
the smoke (dhiima) is present here,’ is an example of the 
means (hetu) of-uncertain-existence (anigcaya or 


sandigdhasiddha). 


EXPLANATORY NOTE 





Why is this means (hetu) uncertain or unproven (saridigdhasiddha) to 
the ignorant man? This is explained now. 


qed w Uae Saas Bt A HIT - 


Why the means (hetu) of the smoke (dhuma) in the previous 
sutra is of-uncertain-existence (sandigdhasiddha) - 


TET ATTA MAA ETA WaT URE I 
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arama — [ yeetgrt ] saetera A [ areata ] ary 
(am) smfe at staeen eA A [wet] SS oe of 

[ deeta ] Hee SM SI 

(3a SR a yaed Ht afaam fas 21) 


In the ‘bhiitasamghata’ — collection of elements, like in a 
kettle or in a frying-pan — because of the presence of the 
steam/vapour, etc., the ignorant man may engender doubt 
(that the fire is present here); therefore, the means (hetu) 
is of-uncertain-existence (aniscaya or sandigdhasiddha). 


EXPLANATORY NOTE 





The ignorant man who has not understood the relationship between 
the smoke and the fire as it exists, may mistake the emission of the 
steam from a kettle as the presence of the fire. He is liable to get 
confused between the smoke and the vapour. Therefore, for him, the 
means (hetw) cited in the example is of-uncertain-existence (aniscaya 
or sandigdhasiddha). 


atau ct Were - 


Another illustration of the unproven (asiddha) kind of the 
fallacy-of-the-means (hetvabhasa) - 


aerata aoa vied: Adhd URI 


sraara - [ aterata] wea & ofa ae Het fH [ ore: J 
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wee [ oR | cored ¢, [aan] Rife ae Haw eI 
(ae ‘Hana’ eq wie & ula afsdeae 21) 


To tell to the Samkhya, ‘the word (Sabda) is with- 
modification (parinami) because it is a creation (krtaka).’ 


EXPLANATORY NOTE 





The means (hetu) of ‘creation’ (kriaka) is of-uncertain-existence 
(aniscaya or sandigdhasiddha) for the Samkhya because of the reason 
given below. 


ya ya & wort at afte - 


The explanation of the above sutra - 


SATATACAT A URS 


sraaa - [At] Sam EM (|aHsAT) [ stata ] stad 
MH al 
(ati Seq SaHwA VMI zt aet 21) 


Because he (the Samkhya) is unaware of the meaning of 
‘creation’ (krtaka). 

EXPLANATORY NOTE 
In the Samkhya doctrine only the appearance (avirbhava) and 
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disappearance (tirobhava) are accepted and not origination (utpdda) 
and destruction (vindga). The Samkhya considers objects as 
absolutely-permanent (nityaikanta). He is totally unaware of the 
meaning of ‘creation’ (krtaka). Therefore, for him, to use the means 
(hetu) of ‘creation’ (krtaka) is of-uncertain-existence (anigcaya or 
sandigdhasiddha). 


faeegecarura cal tam - 


The nature of the contrary (viruddha) fallacy-of-the-means 
(hetvabhasa) (see, sutra 6-21) - 


fautamPaafaarar fasegtsaftumit ye: 
HAHA UR 


sraarat - [ faattatfaafaaora: ] wea a facta vari a 
ae fad afaaaa aren [ fae: ] faesecasre @, Fa 

[ prea: ] wee [ stature] sofort %, [ qaencar ] Han 
St al 


The contrary (viruddha) fallacy-of-the-means 
(hetvabhasa) is when the means (hetu, sadhana) exhibits 
infallible-concomitance (avinabhava) with the opposite of 
the object-to-be-proved (sadhya). For example, ‘the word 
(Sabda) is without-modification (aparindmi) since it is a 
creation (krtaka).’ 
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EXPLANATORY NOTE 





In the above mentioned inference (anumdna), the means (hetu, 
sadhana), i.e., ‘creation’ (krtaka), exhibits infallible-concomitance 
(avinabhava) with the opposite of ‘without-modification’ (aparinami); 
in fact, it exhibits infallible-concomitance (avindbhdva) with ‘with- 
modification’ (parinami). Therefore, the above is an example of the 
contrary (viruddha) fallacy-of-the-means (hetvabhasa). 


acne auras Al Tae - 


The nature of the unconstrained (anaikantika) fallacy-of- 
the-means (hetvabhasa) (see, sutra 6-21) — 


faudtsafaegahatenharh: 13011 


arama - [ facet] facet ¥ [aftr] ot [ afaegare: J 
afaes vata aren [ atten: ] searin-ecag 21 
(frat fare 4 ot tet afaeg ¢, aaiq at og vat, Wath TAA 
fava 4 sft fart fast fata & wea @, 3a stance 
HEA ZI) 


The unconstrained (anaikdantika) fallacy-of-the-means 
(hetvabhasa) is when the means (hetu, sadhana) exists in 
the opposite (vipaksa) too [besides in the subject-of- 
inference (paksa) and in the corroborative-subject 
(sapaksa)]. 
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EXPLANATORY NOTE 





The subject-of-inference (paksa) is the possessor-of-the-attribute 
(dharmi) whose attribute (dharma) is yet to be determined. The 
subject that has similar attribute as the possessor-of-the-attribute 
(dharmi) is called the corroborative-subject (sapaksa). The means 
(hetu, sadhana) serves its purpose when it exists in the subject-of- 
inference (paksa) and in the corroborative-subject (sapaksa). 

The unconstrained (anaikdntika) [or transgressive (vyabhicari)] 
means (hetu, sadhana) exists not only in the subject-of-inference 
(paksa) and in the corroborative-subject (sapaksa), but also in the 
opposite (vipaksa) of the object-to-be-proved (sadhya). 

Such unconstrained (anaikdntika) means (hetu, sadhana) is of two 
kinds: 1) that certainly exists in the opposite (vipaksa) — niscita- 
vipaksavrtti, and 2) whose existence in the opposite is doubtful — 
Sankitavipaksauvrtti. 


Pivaatauarght at satexut - 
An example of the unconstrained (anaikantika) means 


(hetu) that certainly exists in the opposite (vipaksa) - 
niscitavipaksaurtti — 


RibaaqhrPea: reg: Wraae Fea BVI 


araare - [ prea: ] we [ ahrea: ] afrea @, [ wearer] 
Hite ae wa (wat a fava) @; [Wead] Fe F AAAI 
ae [ Fitacata: |] ffraafaceata atanien-scaa ST 
STEM BI 
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'The word (Sabda) is transient (anitya) since it is an 
object-of-knowledge (prameya), like the pot (ghata)’; this 
is an example of unconstrained (anaikantika) means 
(hetu) that certainly exists in the opposite (vipaksa) — 
niscitavipaksavrtti. 


EXPLANATORY NOTE 





In the example given, the word (Sabda) has been called transient 
(anitya) since it is an object-of-knowledge (prameya) or a subject of the 
valid-knowledge (pramadna). It says further that whatever is an object- 
of-knowledge (prameya) is transient (anitya), like a pot (ghata). 

The means (hetu, sadhana) of being an object-of-knowledge (prameya) 
exists in the opposite (vipaksa) too; therefore, this is an example of 
niscitavipaksavytti. 


fibaafauerghrea at afte - 

Clarification in respect of the above example of the 
unconstrained (anaikantika) means (hetu) that certainly 
exists in the opposite (vipaksa) - niscitavipaksaurtti - 


sere ease yaa 321 


ramet - [eat arent] fra steer FY [afr] at [are] 
Bal (Aad Wiacted a) | Ava] eas eh a1 


Because the space (akasa) that is permanent (nitya), too, 
certainly satisfies this means (hetu, sadhana) [of being an 
object-of-knowledge (prameya)]. 
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EXPLANATORY NOTE 





The means (hetu, sadhana) of being an object-of-knowledge (prameya) 
exists in objects that are transient (anitya) — the word (Sabda) and the 
pot (ghata) — but it also exists definitely in the space (ak@sa), a subject 
of valid-knowledge (pramana), that is permanent (nitya), the opposite 
(vipaksa) of being transient (anitya). 


vtenataraaghat at SaTECTT - 
An example of the unconstrained (anaikantika) means 


(hetu, sadhana) whose existence in the opposite (vipaksa) 
is doubtful - sankitavipaksavrtti - 


visaghaed aa wast Gaga uss 


spare - [ ada: ] ada [area] aet @ 0 q] wife 
[aaa] ae aan ¢ sata ater aren @1 ae [wisaghe:] 
Vfrdavagta scaith-SeMS HT SALT ZI 


The omniscient (sarvajna) does not exist since he is a 
speaker (vakia). This is an example of unconstrained 
(anatkantika) means (hetu) whose existence in the 
opposite is doubtful — sankitavipaksauvrtti. 


EXPLANATORY NOTE 





There is no contradiction if the omniscient is a speaker too. Why the 
existence of the means (hetu, sadhana) — ‘he is a speaker’ — in the 
opposite (vipaksa) is doubtful — sankitavipaksavrtti — is explained in 
the next sutra. 
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Viendtauerahaca cat afte - 

The justification of the ‘Sankitavipaksavurtti’ in the previous 
sutra — 


Rasa Fates Uv 


arama - [ ada ] Waa & ae [ aaqeafartend J 
aad ar fate vel eA aI 


Because there is no contradiction between the speaker- 
nature (vaktapanda) and the omniscience (sarvajnapand). 


EXPLANATORY NOTE 





There is no contradiction if the particular individual has both, the 
omniscience (sarvajiapand) and the speaker-nature (vaktapand). 
Here, the means (hetu, sadhana) of the ‘speaker-nature’ (vaktapana) 
has been called ‘Sankitavipaksaurtti’ since its existence in the opposite 
(vipaksa), i.e., the presence of omniscience (sarvajnapanda), is 
doubtful. It is generally seen that with the rise of the knowledge the 
speech becomes more and more refined. 


afenfSetcnt-2ea TT CAT Tae - 


The nature of the futile (akincitkara) fallacy-of-the-means 
(hetvabhasa) (see, sutra 6-21) — 


Reg weaanigorfa a aed gqtfenisercert: uaGt 
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arama - [area fae] ea & fas eA WL a] sik 

[ weenfeartre | ueaente wart S afsa em Ww Lea: | eg 

[ atfenfeercent: ] sifefoacnre era 21 


When the object-to-be-proved (sadhya) is already proven 
(siddha) or is contradicted (bdadhita) by the direct 
(pratyaksa), etc. [valid-knowledge (pramdana)], the means 
(hetu, sadhana) becomes futile (akincitkara). 


EXPLANATORY NOTE 





In both cases — when the object-to-be-proved (sadhya) is already 
proven (siddha) or is contradicted (badhita) by any kind of valid- 
knowledge (pramana) — the means (hetu, sadhana) becomes futile 
(akincitkara). 


Foegeret sifeafsarcnt-eaara HT SaTETUT - 


An example of the futile (akincitkara) means (hetu) when 
the object-to-be-proved (sadhya) is already proven (siddha) — 


Tees: STAVT: Yraz: Yea UBEU 


sraarad — [ wee: ] wee [ saat: ] sam (stl AaTI-S ha 
al fava) @, [ wera] we eA a 


‘The word (Sabda) is the subject-of-the-sense-of-hearing 
(Sravana) because it is a word (Sabda).’ 


Pariksamukha Sutra Wanye Ta 
EXPLANATORY NOTE 





That the means (hetu, sadhana) —- ‘itis a word (Sabda)’ —in the example 
given is futile (akincitkara) is explained now. 


ud aa A sreaced ch stfafsacnt-searsra SIA AT HTT - 


Explanation as to why the means (hetu) - the ‘word’ (sabda) 
— in the above example is a futile (akincitkara) fallacy-of- 
the-means (hetvabhasa) - 


TetsaeHtUd 131 


arama - [fata] ae at [ steer] vet ee 
(acted & ae at ad ae a ae afafaeet ce 21) 


Because the means (hetu, sadhana) — ‘it is a word 
(Sabda)’ — has done nothing. 


EXPLANATORY NOTE 





The object-to-be-proved (sadhya) is already known; it is known that 
the word (Sabda) is heard by the sense-of-hearing, the ear. The means 
(hetu, sadhana) — ‘it is a word (Sabda)’ — is futile (akincitkara); it has 
done nothing to establish the object-to-be-proved (sadhya). Therefore, 
itis a futile (akincitkara) fallacy-of-the-means (hetvabhasa). 
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An example of the futile (akincitkara) fallacy-of-the-means 
(hetvabhasa) when the object-to-be-proved (sadhya) is 
contradicted (badhita) by the direct (pratyaksa), etc. - 


amsstagerateenrel fenSearendaeraqea4rd 137 tt 


arama - [gar] 3a [ afe: ] af [ sre: ] ar (Set) 
@, [gerad] x eh 4 [gerd] senfe sqm 8 


[fart] ae tt ladda] ae & fae [ serena] we 
q A 8 Fe sored tq afafaent- ee 21 


As in statements like ‘the fire (agni) is cold (anusna) 
because it is a substance (dravya),’ the means (hetu, 
sadhana) does nothing to establish the object-to-be- 
proved (sadhya). 


EXPLANATORY NOTE 





The statement that the fire is cold is already contradicted (badhita) by 
the direct (pratyaksa) valid-knowledge (pramana). The means (hetu, 
sadhana) — ‘it is a substance (dravya)’ — does nothing to establish that 
the fire is cold. The means (hetu, sddhana), therefore, is futile 
(akincitkara). 

All means (hetu, sadhana) that try to establish through inference 
(anumana) the object-to-be-proved (saddhya) that is already 
contradicted (bddhita) by the direct (pratyaksa) or any other kind of 
valid-knowledge (pramana) are the futile (akincitkara) fallacy-of-the- 
means (hetvabhasa). 
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sifafoacnt frarura at faa chact sient A, alent A Ae - 


The futile (akincitkara) fallacy-of-the-means (hetvabhasa) 
is useful only in descriptive texts, not in scholarly 
discussions — 


AAW Waa Sat ATA Taretauray 
SSA ssi 


ara - [ atat] ae afefacn tearsraes [ are: ] ay 
[ merot] (ed ) AAT Heat A (MA H Usq-Ust Het 4) 


[wa] & 2; [aaa ] ee & are A (area 
H) [ uerereor ] uavaea 4H ary eh G [wa] at [ gee] 
afaa a aR A ae aa Zz 


The description of the fault (dosa) of the futile 
(akincitkara) fallacy-of-the-means (hetvabhasa) is useful 
only in texts, as a mark of the means (hetu); in scholarly 
discussions, as the use [of the futile (akincitkara) fallacy- 
of-the-means (hetvabhasa)] results in the fault (dosa) in 
the subject-of-inference (paksa) itself, it fails to serve any 
purpose. 


EXPLANATORY NOTE 





In scholarly discussions the futile (akincitkara) fallacy-of-the-means 
(hetvabhasa) vitiates the subject-of-inference (paksa) itself; it is not 
used. It is used for the study purpose only by the learners. 


This ends the discussion on the fallacies-of-the-means (hetuabhasa). 


WS: Ufa: Chapter-6 


Fig.-6 
Summary of the fallacies-of-the-means (hetvabhasa) 


the fallacy-of-inference 


(anumandabhasa) 
of the subject- of the means of the illustration 
of-inference (hetvabhasa) (drstantabhasa) 
(paksabhasa) (stitra 6-21) (See Fig.-7, p. 194, 
(See Fig.-5, p. 168, for details) 


for details) 





the unproven the contrary the unconstrained _ the futile 
(asiddha) (viruddha) (anathkantika) (akincitkara) 


— 


non-existent uncertain-existence 
(svartipdsiddha) (sandigdhasiddha) 





certain existence doubtful existence 
in the opposite in the opposite 
(niscitavipaksavrtti) (Sankitavipaksavrtti) 





already-proven contradicted 
object-to-be-proved by the direct 
(siddhasaddhya) valid-knowledge 


(pratyaksa-badhita) 
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ara ait afta GH Ae A GEA Sl WH a zi (Ga 3-%3 ) 
WAI-AA Hh VE - 

The example (drstanta) is of two kinds: 1) infallible- 
affirmation (anvaya), and 2) infallible-negation (vyatireka). 
(see, sutra 3-43) 


The fallacy-of-the-illustration (drstantabhasa) involving 
infallible-affirmation (anvaya) —- anvayadrstantabhasa — 


GSMA Sra ATATATEA AAT: SO 


arama - [ aaa] saa © [ stfaeperesrarerstorar: J 
aag-aea, as-ae Sk afasa (afes-aes-are) 
[ Serena: ] SSRI Head 2 
(REIT & da fe f Cease, aeafsaa sik 
Syatawcal) 


The fallacy of the example or illustration (drstanta) of the 
kind infallible-affirmation (anvaya) — 
anvayadrstantabhasa — is of three kinds: 1) the unproven- 
object-to-be-proved (asiddhasaddhya or sadhyavikala), 2) 
the unproven-means (asiddhasadhana or 
sadhanavikala), and 3) the unproven-object-to-be-proved- 
and-means (asiddhasadhyasadhana or ubhayavikala). 


EXPLANATORY NOTE 





These three kinds of fallacies in the example (drstanta) vitiate the 
inference; this will be shown now. 


WS: Ute: Chapter-6 
SAT-GERNUT GH SaTaLT - 


Examples of the three kinds of fallacies —- anvaya- 
drstantabhasa - in a single statement -— 


Sta: vat safer aM ISAT USL 


arama - [ yree: ] we [ adveda: ] sted dia 2 


[anpiard] seni er 4, [ sheaquacnpsead | srg, 
Tay sik ye A GARI 


‘The word (Sabda) is not-man-made (apauruseya) because 
it is incorporeal (amurta); as the sensual-pleasure 
(indriya-sukha), the atom (paramanu), and the pot 
(ghata).’ 


EXPLANATORY NOTE 





In the inference (anumdana) given above, the example (drstanta) of the 
sensual-pleasure (indriya-sukha) is the unproven-object-to-be-proved 
(asiddhasaddhya or sddhyavikala) because it [the sensual-pleasure 
(indriya-sukha)| is man-made (pauruseya). It means that this example 
(drstanta) fails to establish the ‘not-man-made (apauruseya)’ nature of 
the object-to-be-proved (sadhya). 

The example (drstanta) of the atom (paramdnu) is the unproven- 
means (asiddhasddhana or sddhanavikala) because it [the atom 
(paramanu)] is coporeal (murta). It means that this example (drstanta) 
fails to establish the ‘incorporeal (amirta)’ nature of the means 
(sadhana). 

The example (drstanta) of the pot (ghata) is the unproven-object-to-be- 
proved-and-means (asiddhasddhyasadhana or ubhayavikala) 
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because it [the pot (ghata)] is man-made (pauruseya) and corporeal 
(miurta). It means that this example (drstanta) fails to establish both, 
the ‘not-man-made (apauruseya)’ nature of the object-to-be-proved 
(sadhya) and the ‘incorporeal (amurta)’ nature of the means 
(sadhana). 


STAA-GUeIeAMATS CHT SaletUMay - 


Another example of the fallacy of the example (drstanta) 
involving infallible-affirmation (anvaya) - anvaya- 
drstantabhasa — 


farttraares seared Te sR 


arama - (qalad aqarm A) [aa] ‘ot [ seta] arid 
aa @ [aad] ae [arpa] aad eat 2’, sa aR at 

[ fauttaraa: ] faatta-staa aata at fear ‘faatta-staa’ 
aH Sl SST ZI 


“That which is not-man-made (apauruseya) is incorporeal 
(amurta)’; this is the fallacy-of-the-illustration 
(drstantabhasa) incorporating reverse-infallible- 
affirmation (viparita-anvaya). 


EXPLANATORY NOTE 





Infallible-affirmation (anvaya) indicates infallible-concomitance 
(vyapti) of the object-to-be-proved (sadhya) with the means (sadhana). 
(see, stétra 2-7) Illustration: ‘There is the fire (-sadhya) on the hill 
because there is the smoke (-sddhana).’ The fire (-sadhya) is 
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established through the employment of the smoke (-sddhana). It is 
wrong to say, ‘Where there is the fire, there is the smoke, as on the hill.’ 
This will be infallible-concomitance (vydpti) that has reverse- 
infallible-affirmation (viparita-anvaya). 

In the example (drstdnta) given in the sitra, infallible-concomitance 
(vyapti) has been shown of ‘not-man-made (apauruseya)’ [the object- 
to-be-proved (saddhya)] with ‘incorporeal (amurta)’ [the means 
(sadhana)|. The right infallible-concomitance (vyapti) that has 
infallible-affirmation (anvaya) would be ‘That which is incorporeal 
(amurta) [the object-to-be-proved (saddhya)] is not-man-made 
(apauruseya) [the means (sddhana)], as the soul (atma), the medium 
of-motion (dharma-dravya), etc.’ Therefore, the example given in the 
sutra is acase of the fallacy-of-the-illustration (drstantabhasa). 


Tet Ua A, &-¥2 Hh GUT Ht Ufte - 


Further explanation as to why the example in sitra 6-42 is a 
case of the fallacy-of-the-illustration (drstantabhasa) - 


fagertertstrrasta Iss 


sraara - [ fagerfert ] faga (faseit) sme a 

[ afaregta] sfardn ce et 8 (See sit 2) 
(at ates a, ae angi @,’ tel forte sraaentta & ara 
mR fad & ot orga at uifta edt %, satq fast a ot 
aad art afew we ae ater aldt ag oft amd ae, fea 
ad @1 safe faga anfe @ steered eh ow oft aid oT 
aya @A Wd ae Saa-SSRIa 721) 
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Because it suffers from the fault (dosa) of over- 
pervasiveness! (atiprasanga or ativydpti) with the 
lightning (vidyuta), etc. 


EXPLANATORY NOTE 





If we accept the reverse-infallible-affirmation (viparita-anvaya) that 
whatever is not-man-made (apauruseya) is incorporeal (amiurta), the 
lightning (vidyuta), etc., that are not-man-made (apauruseya), would 
become incorporeal (amiurta). The example suffers from the fault 
(dosa) of over-pervasiveness (atiprasariga or ativyapti). 


cafatn-geramra & Ye six sarexur - 


Examples of the fallacy-of-the-illustration (drstantabhasa) 
involving infallible-negation (vyatireka) - 
vyatirekadrstantabhasa — 


catertta sttegdgatatcrr: 
UAV AAAS SHIM AT SS 


sraare - [ sfaagagafatar: ] safes, afc, 
afsiva (afc) [eat ] cafe F gerne 
@1 (SAH BT HA A) [ wearfvarerqars sarerad J 
TaN, seaqE sik sie S WAPI 


1 — Over-pervasiveness (atiprasanga, ativyapti) — the mark (laksana) is also 
found outside the object (laksya). (see, footnote, siitra 2-12, p. 35) 
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The fallacy-of-the-illustration (drstantabhasa) involving 
infallible-negation (vyatireka) — vyatirekadrstantabhasa — 
also is of three kinds: 1) of the unproven-object-to-be- 
proved (asiddhasddhya), 2) of the unproven-means 
(asiddhasadhana), and 3) of the unproven-object-to-be- 
proved-and-means (asiddhobhaya). The examples are 
(consecutively) the atom (paramanu), the sensual- 
pleasure (indriya-sukha), and the space (akdsa). 


EXPLANATORY NOTE 





The example (drstanta) which shows infallible-negation (vyatireka) — 
in the absence of the object-to-be-proved (sadhya), the means 
(sadhana) must be absent — is of the infallible-negation (vyatireka) 
kind. (see, siitra 3-45). Both, the object-to-be-proved (sadhya) and the 
means (saddhana), must be absent. 

Use infallible-negation (vyatireka) for the three examples (drstanta) 
given in this sutra to the inference (anumana) in sutra 6-41: ‘The word 
(Sabda) is not-man-made (apauruseya) because it is incorporeal 
(amurta).’ 

First, ‘That which is not not-man-made (apauruseya) is not 
incorporeal (amiurta), as the atom (paramanu).’ Here, the atom 
(paramanu) represents the fallacy-of-the-illustration (drstantabhasa) 
involving infallible-negation (vyatireka) of the unproven-object-to-be- 
proved (asiddhasadhya) because it is not-man-made (apauruseya); 
there is no infallible-negation (vyatireka) of the object-to-be-proved 
(sadhya). 

Second, ‘That which is not not-man-made (apauruseya) is not 
incorporeal (amurta), as the sensual-pleasure (indriya-sukha).’ The 
sensual-pleasure (indriya-sukha) represents the fallacy-of-the- 
illustration (drstantabhasa) involving infallible-negation (vyatireka) 
of the unproven-means (asiddhasadhana) because it is incorporeal 
(amurta); there is no infallible-negation (vyatireka) of the means 
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(sadhana). 

Third, ‘That which is not not-man-made (apauruseya) is not 
incorporeal (amurta), as the space (akdsa).’ The space (akasa) 
represents the fallacy-of-the-illustration (drstantabhasa) involving 
infallible-negation (vyatireka) of the unproven-object-to-be-proved- 
and-means (asiddhobhaya) because it is both, not-man-made 
(apauruseya) and incorporeal (amiurta); there is no infallible-negation 
(vyatireka) either of the object-to-be-proved (sadhya) or the means 
(sadhana). 


SAR TST HT SATCOTAT - 


Another example of the fallacy of the example (drstanta) 
involving infallible-negation (vyatireka) - vyatireka- 
drstantabhasa — 


farina aard qaeee seit 


arama - (qalad aga A) [a] ak laa] wt Lore] 
amd [A] wat t [aa] ae [ ied] atiesa [4] at 
@, ae [ fautiaoafate: | fanta-oofate sera ZI 


In the earlier example, to show infallible-negation 
(vyatireka) of infallible-concomitance (vyapti) in the 
manner: “That which is not incorporeal (not amurta) is 
not not-man-made (not apauruseya)’, is the fallacy-of-the- 
illustration (drstantabhasa) incorporating reverse- 
infallible-negation (viparita-vyatireka). 
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In infallible-negation (vyatireka) involving infallible-concomitance 
(vyapti), the absence of the object-to-be-proved (sddhya) must 
accompany the absence of the means (sddhana). Not the other way 
round; i.e., the absence of the means (sadhana) accompanying the 
absence of the object-to-be-proved (sadhya); e.g., to say, ‘where there is 
the absence of the smoke, there is the absence of the fire.’ 

In the example given in the sitra, ‘not incorporeal (absence of 
amurta)’ is the absence of the means (sadhana) and ‘not not-man- 
made (absence of apauruseya)’ is the absence of the object-to-be- 
proved (sddhya). Such kind of reverse-infallible-negation (viparita- 
vyatireka) suffers from the fault (dosa) of over-pervasiveness 
(atiprasanga or ativydpti) with the lightning (vidyuta), etc. Lightning 
is ‘not incorporeal (not amurta)’, i.e., itis corporeal (murta), but it does 
not have ‘the absence of not-man-made (absence of apauruseya)', i.e. it 
is not-man-made (apauruseya). Therefore, the example given in the 
sutra involves the fallacy of the example (drstanta) involving infallible- 
negation (vyatireka) —vyatireka-drstantabhasa. 


See Fig.-7 on the next page for a summary of the fallacy-of-the- 
illustration (drstantabhasa). 
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Fig.-7 
Summary of the fallacy-of-the-illustration (drstantabhasa) 


the fallacy-of-inference 








(anumandabhasa) 
of the subject- of the means of the illustration 
of-inference (hetvabhasa) (drstantabhasa) 
(paksabhasa) (See Fig.-6, p. 185, 
(See Fig.-5, p. 168, for details) 
for details) 
of the kind of the kind 
infallible-affirmation (anvaya) infallible-negation (vyatireka) 
(anvayadrstantabhasa) vyatirekadrstantabhdasa 
(sutra 6-40) (siitra 6-44) 
the unproven-object- the unproven- the unproven-object- 
to-be-proved means to-be-proved-and-means 
(asiddhasadhya or _(asiddhasadhana or (asiddhasadhyasaddhana or 
sadhyavikala) sadhanavikala) ubhayavikala) 
the unproven-object- the unproven- the unproven-object- 
to-be-proved means to-be-proved-and-means 
(asiddhasadhya) (asiddhasadhana) (asiddhobhaya) 
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[Earlier (see, siitra 3-42), these three — the example (udaharana, 
drstanta), the application-of-the-rule (upanaya), and the conclusion 
(nigamana) — have been mentioned as useful for the uninitiated. Not 
to use these for the uninitiated constitutes the fallacy-of-usage-for- 
the-uninitiated (bala-prayogabhasa).| 


Ala-WaNTATa GT MAT - 


The mark of the fallacy-of-usage-for-the-uninitiated (bala- 
prayogabhasa) - 


TATA: USaaaay ferregrray ise UI 


arama - [Usaaaay ] (sam ) oa aaaal (aint) Ff 

a [ feat ] feat a aa aaaat ar yam ae 

[ areas: | sesame 21 

(Sqm & - vita, 2q, Se, soa ak Fer - HOT 
staaal 4 a feat Fl HA aaa Hl VAM HT Sel- Fara 21) 


Of the five limbs of inference (anumana) [the proposition 
(pratijna), the reason or means (hetu), the example 
(udaharana), the application-of-the-rule (upanaya) and 
the conclusion (nigamana)] if any is (are) missing, that is 
the fallacy-of-usage-for-the-uninitiated (bdla- 
prayogabhasa). 


EXPLANATORY NOTE 


The uninitited learners fail to fully appreciate the import of the object- 
to-be-proved (sddhya) if all the five limbs of the inference (anumana) 
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are not employed. Using only three or four limbs constitutes the 
fallacy-of-usage-for-the-uninitiated (bala-prayogabhasa). 


SIA-TaNTT GAT STAC - 


Example of the fallacy-of-usage-for-the-uninitiated (bdala- 
prayogabhasa) - 


ahaa et warded ate sar were: 
Stat Use 


sraare - [ 3a] ae [oe ] wee [afta] afar Z@ 

[ qrarad] ys ae eh 4; [aq] at [set] sa ver (am 
aren) ata @ [at] ae [set] sa VaR (af aren) ea z, 
[aan] sa [ Were: ] wae 

(sa vat A ufta, 2g sik seem a dm vt saa ae 7A 

@, Safed Tea-varmsra Z1) 


‘This region is full of the fire because it is full of the 
smoke. Wherever is the smoke there is the fire, as the 


kitchen.’ 


EXPLANATORY NOTE 





In this statement only three limbs of the inference (anumdna) are 
employed: 1) “This region is full of the fire,’ — proposition (pratijna); 
2) ‘Because it is full of the smoke,’ — reason or means (hetu); and 3) ‘As 
the kitchen,’ — example (udaharana or drstanta). 
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Since only three limbs of the inference (anuwmana) are used here, it 
constitutes the fallacy-of-usage-for-the-uninitiated (bala-prayoga- 
bhasa). 


Unt saqal ch WaT aA Ut dearer - 


Fallacy-of-usage-for-the-uninitiated (bala-prayogabhasa) 
when four limbs of the inference (anumana) are used -— 


qravaratata aT sei 


arama - [at] seat [ aay] ae (Fem) [a] at sia] 
safee [ ear] YA aren ZI 

(ae (vem) tt yarn 2? -srra ae ae 14 de saa 
Hh MY Sa Hl WaT He SN TAA Hl Ya et HT At 
areas Z1) 


Further, “This (region) too, therefore, is full of the 
smoke.’ 


EXPLANATORY NOTE 





In the illustration of sutra 6-47, is added the fourth limb of the 
inference (anumdana) — “This region too, therefore, is full of the smoke,’ 
— application-of-the-rule (upanaya). As the fifth limb ‘conclusion 
(nigamana,)’ is still missing, it too constitutes the fallacy-of-usage-for- 
the-uninitiated (bala-prayogabhasa). 
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fautta wart art ut sit warmsreacr - 


Use of the limbs of the inference (anumana) in reverse 
(viparita) sequence constitutes the fallacy-of-usage-for-the- 
uninitiated (bala-prayogabhasa) - 


Tenehaar FAayaay seu 


sraae - [ wed] safe [ 3144] ae [ Raa] aia 
an @ [a] aR (ae Ht) (gear) ae 2 
(Fed mh ae Sq stern afew fH ‘sat ae se A eA 
aren 21 dearer fra alert afew fe ‘safau ae afta 
aren @'| eq sa ga A soa ok Fee or HA-T aR 
faniad owe wa @, safae ae Tea-warTTa 21) 


‘Therefore it (this region) is full of the fire and full of the 
smoke too.’ 


EXPLANATORY NOTE 





The correct sequence for the use of the limbs of the inference 
(anumana) is to use the example (udaharana or drstanta), and then 
the application-of-the-rule (upanaya). The statement ‘This region, 
like the kitchen, is full of the smoke,’ is correct. After this, the 
conclusion (nigamana) is used — ‘Therefore, this region is full of the 
fire.’ In the statement made in the sitra, the conclusion (nigamana) 
has been used before the application-of-the-rule (upanaya) — “This 
region is full of the fire and full of the smoke too.’ 

The use of reverse (viparita) sequence of the limbs constitutes the 
fallacy-of-usage-for-the-uninitiated (bala-prayogabhasa). 
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faata wart at at ara aed Wo aT - 


Explanation as to why the use of the reverse (viparita) 
sequence constitutes the fallacy-of-usage-for-the- 
uninitiated (bala-prayogabhasa) - 


SAM WAAR UO MI 


arama - [ ered] ere STS [ Weta: | vad Fares 
al cbc aA ae F [ sara] sara ee a (ae 
warn a 2)! 


Because the use of the limbs (avayava) in reverse 
(viparita) sequence does not result in clear understanding 
of the relevant subject. 


EXPLANATORY NOTE 





The use of the less than five limbs of the inference (anumana) or their 
use in reverse (viparita) sequence constitutes the fallacy-of-usage-for- 
the-uninitiated (bdla-prayogabhasa) as the learner may not be able to 
understand the full import of the statements. 


STTATUTS HT CAAT - 
The nature of the fallacy-of-the-Scripture (agamabhasa) - 


WSUS HASTA ATT 1 2 Ut 
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arom — [ WIgeAeeHraqeraed ] WI-sy sik ate a 
STH (A) FEU H aaa A LAI] Ss SU (ya H 


am a) [ semararaq ] arse Hed 2 


The knowledge-of-the-objects obtained from the words of 
the person with attachment (raga), aversion (dvesa) and 
delusion (moha) is the fallacy-of-the-Scripture 
(agamabhasa). 


EXPLANATORY NOTE 





Only the man free-from-attachment (vitardga) is the Omniscient 
Lord; he is all-knowing (sarvajna or dpta), and his words benefit all 
living beings (hitopadesi). The knowledge-of-the-objects (arthajnana) 
obtained from the person with attachment (raga), aversion (dvesa) 
and delusion (moha) is the fallacy-of-the-Scripture (agamabhasa). 


Several sacred Jaina texts define the true Scripture (agama); two 
definitions are excerpted below: 


wer Vente erected Us | 
ammafate uated cor ¢ afear eafa aera 1e-cu 
- 3, @aeed ‘rear’ 


SA WaT (Sa) Fa A Pac seal aa, ol fH yar - art 
ar ds - dea tea t hast, BM ‘arm’ sa twa? aR 
a (SMTA) H a He BU A Teas (a9) BT 


Words emanating from the mouth of the Supreme Lord (apta, 
paramatmda), free from the fault of inconsistency — contradiction 
between an earlier and a subsequent statement — and pure, 
constitute the Scripture (agama). The Scripture expounds the 
nature of the substances — tattvartha. 
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seg cea | 
Araueweand Wea AMT AT V1 


- WW. WaaNe Taatvsnsttacnranr’ 


ae UIA TAVIS ERI Soa @, ara afeal H sm 
sess %, yaa an aqme & fata S ved ¢, cea HT STaeT 
ea Gel 2, Gan fecant @ sik feet a Wea aa 
Fre ae ae ZI 


That alone is true scripture which is the word of the Omniscient 
(apta), inviolable, not opposed to the two kinds — direct 
(pratyaksa) and indirect (paroksa) — of valid knowledge, reveals 
the true nature of the Reality, universally helpful to living 
beings, and potent enough to destroy all forms of falsehood. 


BTA HT SATSUT - 
An example of the fallacy-of-the-Scripture (agamabhasa) - 


GM Aad Alecia: Ufa, saz ATTACH: 1211 


ara — [ gat] sa [ arorecer: ] ‘S areal! [ araed ] 
ael-aet, [AeMt: ] at H LAR] fear [ Arena: J ace 
(aeget) at ura (a2) Lara] a’ 


As: ‘O children, run; there are heaps of laddi 
(sweetmeat) on the riverbank.’ 
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EXPLANATORY NOTE 





The person, on being disturbed by the children, tells a lie to get rid of 
them; there were no heaps of laddii (sweetmeat) on the riverbank. His 
words do not constitute the Scripture and illustrate the fallacy-of-the- 
Scripture (agamabhasa). 


STTATMTS HT SalelTledt - 


Another example of the fallacy-of-the-Scripture 
(agamabhasa) - 


Tea Shea Stet AT USI 


arama - [a] AR (saa saewt) [sft] sa var 2 


[steer] ‘sige & smart we [ eferqaerag ] afral a 
tael wae [are] faa 21’ 


As another example: ‘Herd of hundreds of elephants exist 
on the tip of the finger.’ 


EXPLANATORY NOTE 





The Samkhya, swayed by his false doctrine that advocates the 
presence of all objects at all places, makes such a statement; this is 
against the direct (pratyaksa) as well as the indirect (paroksa) 
knowledge. Not emanating from the all-knowing (Gpta), this too is an 
example of the fallacy-of-the-Scripture (agamabhasa). 
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Gated ert serecont we sears BA HT HITT - 


The reason why the two examples are the fallacy-of-the- 
Scripture (agamabhasa) - 


fardateta ysl 


sraaa - [ fadarera] fadare eh RO (SAH 
SIPTAISTATAT Z) | 


[These constitute the fallacy-of-the-Scripture 
(agamabhasa)-—| Because these cause a rift (visamvada). 


EXPLANATORY NOTE 





The mark of the valid-knowledge (pramana) is that it should have 
definiteness, and opposed to fallacies (samGropa). (see, stitra 1-3) The 
words that lead to a rift in the valid-knowledge (pramadna) cannot be 
called the Scripture (agama). 

The persons whose words cause a rift (visamvada), a controversy 
(vivada), an inconsistency (piirvadpara-virodha — contradiction 
between an earlier and a subsequent statement), or a violation-of- 
truth (viparita-artha) cannot be called the Scripture (agama); such 
words are the fallacy-of-the-Scripture (agamabhasa). 


The description of the fallacy-of-the-nature (svaripabhasa) (see, siitra 
6-1) of the valid-knowledge (pramana) is complete. 
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WaU-Werara ar au - 


Description of the fallacy-of-the-number (samkhyabhasa) in 
the valid-knowledge (pramana) - 


PICPEC CUE IMIE CUCM CII: Mt] 


arama - [yaar] yaa [wa] a [ue] we [wa] 
want @, [safe] sa van wet [ Peraeg] Fes ZI 


To make statements like ‘only the direct (pratyaksa) is 
the one kind of the valid-knowledge (pramana)’ is the 
fallacy-of-the-number (samkhyabhasa). 


EXPLANATORY NOTE 





It has already been said (see, siitra 2-2) that the valid-knowledge 
(pramana) is of two kinds: the direct (pratyaksa) and the indirect 
(paroksa). To make a rule or to determine that the direct (pratyaksa) 
only is the valid-knowledge (pramana) or that the direct (pratyaksa) 
and the inference (anumdna) only constitute the valid-knowledge 
(pramana), nothing else, is the fallacy-of-the-number (samkhya- 
bhasa). 


YVaMAA-GaOT qh AEM cl Aten - 


Explanation as to why considering the direct (pratyaksa) 
only as the valid-knowledge (pramana) is a fallacy-of-the- 
number (samkhyabhasa) - 


cicada Wad: Wetter 
WAM AVA MTA GAA, WE I 
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araae - [ erafrner ] arafen aatq afereadt arate 
al [ weaeta: ] vera S [ aretrenrfePreeres ] ucla arfe 
faa at [a] ax [uraagare: ] 1m at offs ane at 

[ sifacg: ] fats a eh 4 [ stafgyacna] sa (yeaa FATT) 
om fsa a eM S SRT UH Wea al et WAM AT Ger 


al 


The belief by the Laukayatika (Carvaka, nastikamati) 
that the direct (pratyaksa) only is the valid-knowledge 
(pramana) is the fallacy-of-the-number (samkhyabhasa) 
because the direct (pratyaksa) cannot refute the life-after 
(paraloka) and establish the intellect (buddhi) of others, 
etc., not being its subjects. 


EXPLANATORY NOTE 





Not being the subjects of the direct (pratyaksa), one can neither refute 
nor establish the two cases mentioned in the sztra through it. 
Although these are not the subjects of the direct (pratyaksa), 
nevertheless these are determined through other kinds of the valid- 
knowledge (pramana), like inference (anumdna). Therefore, 
considering the direct (pratyaksa) only as the valid-knowledge 
(pramana) is a fallacy-of-the-number (samkhyabhasa). 


gat vert chee & at A at Geraracat F - 
There is the fallacy-of-the-number (samkhyabhasa) in the 
doctrines of the Buddhists, etc. — 
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TAA TAMA TATA ATA A Tae ch cach : 
SatgTaT kU 


ara - | deena ] atta (ats), 
Tie, an, wae, Sil & | wearer 
SoarTataraaa: Whenfeteh: ] yee, SAAH, A, STAM, 
agit st aaa, 4 Ua-wp afi wat & am 

[ catia] ona & Sarl 

(Ste Sa Wane sft Garo gre cata fara set at srt V1) 


Like the infallible-concomitance (vydpti) does not take 
place by the apprehensions of the Saugata (the 
Buddhists), the Samkhya, the Yauga, the Prabhakara and 
the Jaimini who successively increase the number [that 
constitute the valid-knowledge (pramana)] by one each in 
terms of the direct (pratyaksa), the inference (anumana), 
the Scripture (agama), the analogy (upamana), the 
postulation or the presumption (arthapatti), and the 
absence (abhava). 


EXPLANATORY NOTE 





As the Carvaka fail to establish the intellect (buddhi) of others, etc., 
through their apprehension of only one form — the direct (pratyaksa) — 
of the valid-knowledge (pramadna), the others too fail to establish the 
infallible-concomitance (vyapti) through their respective apprehen- 
sion of the increasing forms of the valid-knowledge (pramana). 


WS: Ute: Chapter-6 


The Saugata (the Buddhists) consider the direct (pratyaksa) and the 
inference (anumdna) as the two forms of the valid-knowledge 
(pramana). 

The Samkhya consider the direct (pratyaksa), the inference 
(anumana) and the Scripture (agama) as the three forms of the valid- 
knowledge (pramana). 

The Yauga consider the direct (pratyaksa), the inference (anumana), 
the Scripture (agama) and the analogy (upamana) as the four forms of 
the valid-knowledge (pramana). 

The Prabhakara consider the direct (pratyaksa), the inference 
(anumana), the Scripture (agama), the analogy (upamdna) and the 
postulation or the presumption (arthapatti) as the five forms of the 
valid-knowledge (pramana). 

The Jaimini consider the direct (pratyaksa), the inference (anumana), 
the Scripture (agama), the analogy (upamdna), the postulation or the 
presumption (arthapatti) and the absence (abhava) as the six forms of 
the valid-knowledge (pramana). 

All these apprehensions fail to establish the infallible-concomitance 
(vyapti, avinabhava) between the object-to-be-proved (sadhya) and 
the means (hetu, sadhana). It is essential to accept the induction 
(argument or reasoning, tarka) as a form of the valid-knowledge 
(pramana); on accepting this, the numbers [that constitute the valid- 
knowledge (pramana)] accepted by the above mentioned doctrines get 
haywire. It is thus proved that the numbers [of the valid-knowledge 
(pramana)] postulated in these doctrines constitute the fallacy-of-the- 
number (samkhyabhasa). 


Tatel grt samt snfe a wagenfen at fas aad A sara - 


Negation of the Carvaka view that if the intellect (buddhi) 
of others, etc., are not known through the direct 
(pratyaksa), these can be known through other means, like 
the inference (anumana) - 
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SAME GIA WATT GS UI 


ara — [ SqATe: ] Sa ale & [ afgward ] sa 
(Ras site) pr fasava AMA OR [ Waroeday | st 
Wat h& AMA Al VAT Wet eta 2 


The contention (of the Carvaka) that it [the intellect 
(buddhi) of others, etc.] can be known through other 
means like the inference (anumadana) gives rise to the 
affirmation of the other kinds of the valid-knowledge 
(pramana). 


EXPLANATORY NOTE 





If the Carvaka say that the intellect (buddhi) of others, etc., can be 
known through other means like the inference (anwmdana) then this 
leads to the affirmation of the other kinds of the valid-knowledge 
(pramana) and this contradicts their own view that the direct 
(pratyaksa) is the only kind of the valid-knowledge (pramana). 


dh ch SIGHT WA Geared & frac a as - 


The harm done by not accepting the induction (argument 
or reasoning, tarka) as a form of the valid-knowledge 
(pramana) - 


dang caftanrarca 
WOOT ARTA TATA GS 
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arama - [deer] a at [va] a [ arftrtreare ] afta 
ar fara SA Ten APA WH [ Wao ] (Srrafew al) 
sa wep fa WaT aT vem 2; (ati) [ aA | 
SVAM-AM Valet cht [ steqearearaenca | TACT Ael He 
Gat h aR onfta ct fats adl ae waa ZI 


If (by the Saugata, etc.) it is conceded that the induction 
(argument or reasoning, tarka) establishes the infallible- 
concomitance (vydapti, avinabhava), it [the induction 
(argument or reasoning, tarka)] must be accepted as a 
separate kind of the valid-knowledge (pramana) because 
the fallacious-knowledge (apramana) fails to establish the 
substance (padartha). 


EXPLANATORY NOTE 





The contentions of the Saugata, etc., fail to establish the infallible- 
concomitance (vyapti, avindbhava) between the object-to-be-proved 
(sadhya) and the means (hetu, sadhana) and, therefore, must accept 
the induction (argument or reasoning, tarka) as a form of valid- 
knowledge (pramana). Once they accept this, the numbers that they 
mention as the forms of the valid-knowledge (pramana) are amiss. 


Yatadt mart cpt Ute - 


The above is explained further -— 


Whasatrasteet a Yaad gol 


209 


Pariksamukha Sutra Wanrpa Ta 


arama - [at] ak [ ufaaetees ] vfama 4 ae eA a 

(Garage eft aM) a ct wart A [ Aewncara] Fe 

waited feat Sa ZI 

(Fast Hh aS Hl Waa said fata wdifaes ar fora 

Ga Al el, Sad A WHR H VAM AA Yed Zl Fat SRT 
@ fe saan at fH odie S aeie at aR daa at 
Udita @ arrater at WaT Men fasted et sid 21) 


The kinds of discernment (pratibhasa) determine the 
kinds of the valid-knowledge (pramana). 


EXPLANATORY NOTE 





All kinds of discernment (pratibhasa) — the knowledge of the true 
nature of the substance (padartha) — must constitute the kinds of the 
valid-knowledge (pramana). That is how the discernment (pratibhasa) 
of inference (anumdna) shatters the contention of the Carvaka who 
consider the direct (pratyaksa) as the only kind of the valid-knowledge 
(pramana). Similarly, the discernment (pratibhasa) of the induction 
(argument or reasoning, tarka) shatters the contention of the others 
(the Saugata, etc.). 


This concludes the description of the fallacy-of-the-number (samkhya- 
bhasa). 


Wart  faqarsara cA taeg- 


The fallacy-of-the-subject (visayabhasa) in the valid- 
knowledge (pramana) - 


fara: Bart fasrat gat aT CAAT e811 
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sraqrat - [amare ] aaa ars a, [ favre: ] aac fasts 
al [at] ava [gat] sat at [ aaa] cacsat (<rT at) 
wart a fava ara [ fase: ] fasana 2 


To make only the general (samanya), only the specific 
(vigesa), or both the general (samanya) and the specific 
(vigesa) but independent of each other, as the subject of 
the valid-knowledge (pramana) is the fallacy-of-the- 
subject (visayabhasa). 


EXPLANATORY NOTE 





The Samkhya consider only the general (samdnya) as the subject of 
the valid-knowledge (pramana). The Buddhists consider only the 
specific (vigesa) — the mode (paryaya) — as the subject of the valid- 
knowledge (pramana). The Naiyayika and the Vaisesika consider both 
the general (samanya) and the specific (vigesa), independent of each 
other, as the subject of the valid-knowledge (pramana). But, as has 
been proved earlier (see, swtra 4-1), the object (artha, vastu, padartha) 
which is of the nature of inter-dependence of the general (samanya) 
and the specific (visesa) is the true subject of the valid-knowledge 
(pramana). All other conceptions, therefore, are the fallacy-of-the- 
subject (visayabhasa). 


mae aaa ch fara ea - 


Explanation as to how the other conceptions are the 
fallacy-of-the-subject (visayabhasa) - 


AM STAM ATA AIT ST 1G 2A 
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ara - [Aa] Sa ya (saa Hat BATT A ssa 
aac fasrreg 4) [ stata] (ae mr) vfasre vel eA 
4 La] an [ wratecore ] (Aaa SARS A acl 
FARTS Veet STAT) Hs Tel HC Ga, safer a fava 
ral 


Since such [only the general (samanya) or only the 
specific (visesa)] kind of discernment (pratibhdsa) does 
not manifest and the object with such attribute cannot 
perform activity (arthakriya), this conception is the 
fallacy-of-the-subject (visayabhasa). 


EXPLANATORY NOTE 





If someone says that such [only the general (samdanya) or only the 
specific (vigesa)] object (vastu) can perform the activity (arthakriyd), 
two question are raised: 1) will the activity be performed with own 
capability? and 2) will the activity be performed without own 
capability? These questions are resolved now. 


waa wad ua a fede areata aaa a a - 


The fault in the first consideration of activity with own- 
capability — 


TA SIU Adelahasaatag GSU 


arama - [ qa ] wae (WHT Te) & [ wear] 
ar SH W [ stead] feat et san 4 eA a [ ader] 


WS: Uta: Chapter-6 


eagn [ sata: ] (art at) sata 2%, sata safe or adel 
WaT wed eat 21 


If the activity be performed by the object entirely with 
own capability, without any dependence on others, the 
activity will take place incessantly. 


EXPLANATORY NOTE 





If the object does not require any external assistance for the 
performance of activity (arthakriya) then it should be ever-active and 
origination (utpatti) should take place incessantly. 


The contention that the object performs activity only when the 
instrumental-causes (sahakari karana) are available and that is why 
origination (utpatti) does not take place incessantly is discussed in the 
following siitra. 


wad ane uate a Geant arut & alaer @ areriica art a 
art - 

The fault in considering that the activity is performed by 
the object itself with assistance of the external causes -— 


TU UUM ASMA eI 


sraara - [UTaderch] gat (Wet SRT) Ht stan Tar 
wR [ uRonfacag ] (sareh &) voto ura eat 2; 

[ aewrard ] Sam (Geet SR H) sa eA 4S [ star] 
sam (sah fata) sata at adt a aaa 21 
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If the activity be performed by the object itself with 
assistance from other instrumental-causes (sahakari 
karana) then it becomes transformational (parinami); 
otherwise, the activity cannot take place. 


EXPLANATORY NOTE 





If it be considered that the activity is performed by the object itself 
with assistance from other instrumental-causes (sahakari karana) 
then it becomes transformational (parinami). It undergoes 
destruction (vyaya) of the present mode, origination (utpdda) of the 
new mode, and permanence (nitya, dhrauvya) of the own-nature; this 
proves the simultaneity of the general (samdanya) and the specific 
(vigesa). Without the availability of assistance from other 
instrumental-causes (sahakari kdrana) the object will become non- 
transformational (aparinami), like in the stage of prior (antecedent) 
non-existence —pragabhava. 

Prior (antecedent) non-existence (pragabhava): The non-existence of 
the effect (the jar) in the cause (the lump-of-clay) previous to its 
production is the prior (antecedent) non-existence. It is expressed in 
the knowledge ‘a thing will be’. Due to prior (antecedent) non- 
existence (pragabhava) the effect comes into existence. The lump-of- 
clay signifies the prior non-existence (pragabhava) of the pitcher 
(ghata) which is formed on the lump-of-clay’s cessation to exist. Non- 
existence of the ‘pitcher’ before it is made is the pragabhava of the 
pitcher. The clay that was transformed into the pitcher did not possess 
the attribute ‘pitcher’ before the pitcher was made. All substances will 
become ‘without-beginning (defect —anddi)’ if prior (antecedent) non- 
existence (pragabhdva) is not accepted.1 


1. See, Jain, Vijay K. (2016), ‘Acérya Samantabhadra’s Aptamimamsa 
(Devagamastotra) — Deep Reflection On The Omniscient Lord’, verse-9, 
p. 19-20. 
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The pitcher (ghata) is transformational (parinadmi) since it has main- 
tained the ‘clayness’ of the lump-of-clay in it. This is the meaning of 
being transformational (parinami). Ifthisis not accepted, as the lump- 
of-clay was unable to store water, the pitcher should also have the 
same attribute. This proves that with assistance from the instrumen- 
tal-causes (sahakari karana) the object becomes transformational 
(parinami). 


waa strane vere & artaritca ara a aft (gat vat A dre) - 


The fault in the second consideration, of activity without 
own-capability — 


TIAA A MAM TAIT ea I 


sraaet - [ ananetes | cat stare eA are (caret) & 
[ tetera ] sare urea a 2%, [udad] vt & wa 
(Wa4 Wai hm Far)! 


No activity can be performed by the object without own 
capability; like the one with own-capability but without 
assistance from other instrumental-causes. 


EXPLANATORY NOTE 





As the object with own-capability was unable to perform activity 
without the instrumental-causes (sahakari karana), the object 
without own capability will not be able to perform activity even with 
assistance of the instrumental-causes. 

This establishes that only the object that is of the nature of both, the 
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general (samdanya) and the specific (vigesa), can perform activity 
(arthakriya). 

The conceptions of the object being only the general (samanya), only 
the specific (vigesa), or only the general (samanya) and the specific 
(vigesa) independent of each other, will constitute the fallacy-of-the- 
subject (visayabhasa). 


This concludes the discussion on the fallacy-of-the-subject (visaya- 
bhasa). 


Wa-Herwa ar aula - 


The description of the fallacy-of-the-fruit (phalabhasa) in 
the valid-knowledge (pramana) - 


mena: Yaronrefaa fata ar eet 


ara - [Wao] Fa STAT Ge al Ade 
[ afta] afta [wa] et far] ae [ fra] fea St at 
[ mea: ] Hea Heed 21 


To consider the valid-knowledge (pramana) and its fruit 
(phala) either as absolutely (sarvatha) inseparable 
(abhinna) or absolutely (sarvatha) separable (bhinna) is 
the fallacy-of-the-fruit (phalabhasa). 


EXPLANATORY NOTE 





In both cases, the comprehension of the fruit (phala) of the valid- 


1. Wear - Terre 
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knowledge (pramana) is contrary to the true fruit (phala) of the valid- 
knowledge (pramana). 


eet Gl WAT A Uden sifwa aa a aft - 


The fault in considering the fruit (phala) absolutely insepa- 
rable (abhinna) from the valid-knowledge (pramana) - 


AIS AGIGENTTTTA: URI 


arama - [ade] aie sa WK [ aguaenrqaad: ] StH 
fa & ae Hl Soest a SA Sl VST WI ela ZI 
(34 WaT Sik GAT H Hel A PAA aI ae At set a 
Und S1) 


If the valid-knowledge (pramana) is considered absolutely 
(sarvatha) inseparable (abhinna) from the fruit (phala) 
the depiction of each of these will not be possible. 


EXPLANATORY NOTE 


If the valid-knowledge (pramana) be considered absolutely (sarvatha) 
inseparable (abhinna) from the fruit (phala) their individual depiction 
will not be possible; individuality of both will vanish. It will not be 
possible to say that this is the valid-knowledge (pramana) and this is 
its fruit (phala). 

The Buddhists consider the valid-knowledge (pramana) absolutely 
(sarvatha) inseparable (abhinna) from the fruit (phala) but say that 
their concepts of fictional-unity (samurti) in successive momentary 
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events and consequent negation (vyaurtti, nivrtti) of the non-fruit 
(aphala) is able to establish their separate identity. 


Hea OB VAM WN tel al Alden aH A safes - 


Contradiction of the concept of the consequent negation 
(vyaurtti, nivrtti) of the non-fruit (aphala) to establish the 
inseparableness -— 


Saar A AeA Teles 
AGM SH AAT TA NES UI 


saad - [errr] orgfa 4 seid sma at carat a 
[ arf] at [acHeoat ] sa Gol at Seon [A] aet at TT 
Tad, TIM | HARI AaeM ] seI-wa Ht gia a 
[ STRATE STA] ST Bl HC HT WaT UIT Stet eI 


By the negation (vyaurtti, nivrtti) of the non-fruit 
(aphala) the fruit (phala) [of the valid-knowledge 
(pramana)] cannot be imagined; otherwise, by the 
negation (vyaurtti, nivrtti) of the other-fruit (phalantara) 
the imagination of the presence of the non-fruit (aphala) 
too shall arise. 


EXPLANATORY NOTE 





The Buddhists derive the knowledge of something by its absence or 
negation (vyaurtti, nivytti) in the other; the word ‘go’ (the cow) is 
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established by its absence or negation (vyaurtti, nivrtti) in the other — 
‘ago’ (not-cow) — like the horse and the elephant. Similarly, they 
consider the valid-knowledge (pramana) absolutely (sarvatha) 
inseparable (abhinna) from the fruit (phala) but imagine the presence 
of the fruit (phala) through the negation (vydaurtti, nivrtti) of the non- 
fruit (aphala). The sutra contradicts this contention by raising a 
question that in such a situation, why the negation (vyaurtti, nivrtti) of 
the other-fruit (phalantara) would not lead to the imagination of the 
presence of the non-fruit (aphala) too. The idea is that by the absence 
or negation (vyaurtti, nivrtti) in the other, the fruit (phala) cannot be 
imagined. 


Seas A HAs A el Wea WT ger - 


An example that that the fictional (kalpanika) fruit (phala) 
(of the Buddhists) is not sustainable - 


WATT SAP RTATSUANTAET 1 31 


araare — [ WATT] Sa WAT (371 WAM) at 
[erage ] anata 4 [wa] et [ sree ] sare aT 
Wan stat eI 


Like (as per their contention), the negation (vyaurtti, 
nivrtti) of the other-valid-knowledge (pramanantara) 
would give rise to the invalid-knowledge (apramana). 


EXPLANATORY NOTE 


The Buddhists accept that the negation (vydurtti, nivrtti) of the 
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invalid-knowledge (apramdna) gives rise to the valid-knowledge 
(pramana), in the same way, the negation (vyaurtti, nivrtti) of the 
other-valid-knowledge (pramanantara) should give rise to the invalid- 
knowledge (apramana). 

So, the negation (vyaurtti, nivrtti) of the other-fruit (phalantara) 
should lead to the imagination of the presence of the non-fruit 
(aphala). 

Therefore, it is not correct to consider the valid-knowledge (pramana) 
as absolutely (sarvathd) inseparable (abhinna) from its fruit (phala). 


Yar sit sah at A Ve ar fruta - 


The conclusion about the valid-knowledge (pramana) and 
its fruit (phala) - 


Teghdat VE: Ugo 


arama - [ dena] safe (WaT sik VAT H Ha A) 
[areta: ] area A (area aet) [ Fe: ] Fe ZI 


Therefore, there is real (not imaginary) difference 
(bheda) in the valid-knowledge (pramana) and its fruit 
(phala). 


EXPLANATORY NOTE 





It is wrong to deduce that there is absolutely no difference between the 
valid-knowledge (pramana) and its fruit (phala). Also, the difference 
between the two is not imaginary but real; if the difference be 
considered imaginary, all further discussion is futile. 
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WAT at sah et WH ader de aA a ahs - 


The fault in considering the fruit (phala) absolutely 
(sarvatha) separable (bhinna) from the valid-knowledge 
(pramana) - 


Ve ARRAS: Weg 


arama - [Se] (ade) Fea KR LA] A 


[ seared ] ST STH OSA [ Wega: ] Sa TAT 
wea Al safe fag 4 eA a ae Ae aT aie 21 

(Sa Fl AAA WK ST SI H GAM Bs SA VAM Hl Har 
@, Ua aaen wet a Ba) 


If the fruit (phala) be considered absolutely (sarvatha) 
separable (bhinna), its association with the valid- 
knowledge (pramana) of the particular soul (atma) will 
not be possible; there will be no difference from the fruit 
(phala) enjoyed by any other soul (atmd). 


EXPLANATORY NOTE 





The Naiyayika consider that the fruit (phala) is absolutely (sarvatha) 
separable (bhinna) from the valid-knowledge (pramana). The sutra 
explains that this is a fallacy. The fruit (phala) enjoyed by the other 
soul (atma) cannot be called the fruit of the valid-knowledge 
(pramana) of our soul. If the fruit (phala) be considered absolutely 
(sarvatha) separable (bhinna) from the valid-knowledge (pramana), 
the fruit (phala) enjoyed by our own soul (atmd) will not be called ours. 
To this contradiction, the Naiyayika reply that the soul (atma) has 
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association with the valid-knowledge (pramdna) through the 
inherence (samavaya). And, the fruit (phala) too has association with 
the soul (atma) through the inherence (samavaya). This way, the 
relation of the fruit (phala) with only the particular soul (atmd) will 
get established. 


Baas -warest BI Wau sit Warot-wet ar fruta ara opr Freer - 


The inherence (samavaya) cannot establish that the fruit 
(phala) is absolutely separable (bhinna) from the valid- 
knowledge (pramana) - 


BAaTA STAM: WORM 


sree - [ wrarat] waa & APA 4 [ stfawag: ] afawaT 
ay sia 1 


If inherence (samavaya) be accepted, it gives rise to the 
fault (dosa) of over-pervasiveness (atiprasariga or 
ativyapti). 


EXPLANATORY NOTE 


The Naiyayika believe that the valid-knowledge (pramdna) and the 
fruit (phala) are associated with the soul (atma) through the inherence 
(samavaya). And this way the relation of the fruit (phala) with the 
particular soul (atma) is established. This contention is contradicted 
here. 

As the inherence (samavaya) has been considered eternal (nitya), one 
(eka) and all-pervasive (vyadpaka), it should remain in all souls (atmd) 
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in one single form only. And then, the differentiation that this fruit 
(phala) pertains to the valid-knowledge (pramana) of this particular 
soul (@tmd) and not of any other soul will not be possible. The fruit 
(phala) pertaining to one soul (a@tmd) will become the fruit (phala) 
pertaining to any other soul (@tmd); this is the fault (dosa) of over- 
pervasiveness (atiprasanga or ativyapti). Therefore, it is not correct to 
consider the fruit (phala) absolutely (sarvathd) separable (bhinna) 
from the valid-knowledge (pramana). 

It has been established that the valid-knowledge (pramana) is neither 
absolutely (sarvatha) inseparable (abhinna) nor absolutely (sarvatha) 
separable (bhinna) from the fruit (phala). 

It is right to consider the valid-knowledge (pramdna) as in-some- 
respect (kathancit) inseparable (abhinna) and in-some-respect 
(kathancit) separable (bhinna) from the fruit (phala). 


This concludes the discussion on the fallacy-of-the-fruit (phalabhasa). 


TW Us H MEM sit sa Hl Saat - 


The aptness (sadhana) and the inaptness (disana) during 
the course of a debate - 


Warder gedaenfadt ukeaakedarst artes: 
Meera Uitarfeat eAUTHUT AT WZ 


arama — [ warorderarat ] var six waronsra [ wtaarfes: J 
wiraret 8 [ qeaarearfadt ] fia eA we So el sre wary 
aR WANS Yared SH ae ed @ ae [atfes: ] at a 

[ uRearahtecdrat ] ofted six safed cu ae eid f aa a 

art & fau [ aemderrat ] wer sik aera ad tL a] 
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an vier a fare [ eaoreyeat ] ga sie pT 

(at & St Wa VAM sik Warne vidal & ert req 
a seitad fed aA We at a uhed sik srohted cle at wed 
@ aa ad & fau oem a Tea @ AR Vida @ few 


ZT ake FIT ZI) 


The valid-knowledge (pramana) and the fallacious- 
knowledge (pramanabhasa) employed by the propounder 
(vadi) are subject to be flawed by the disputant 
(prativadi); if the propounder (vdadi) is able to or not able 
to defend himself then these are corroborative (sadhana) 
and disruptive (sadhanabhasa), respectively, for the 
propounder (vddi), and ungainly (disana) and gainly 
(bhisana), respectively, for the disputant (prativadi). 


EXPLANATORY NOTE 





During the debate, the propounder (vddi) presents his case based on 
the valid-knowledge (pramana) and the disputant (prativadi) presents 
a flaw in it. If the propounder (vddz) is able to defend himself, it is 
corroborative (sadhana) for him and ungainly (dusana) for the 
disputant (prativadi). 

Consider the situation when the propounder (vddi) presents his case 
based on the fallacious-knowledge (pramanabhasa) and the disputant 
(prativadi) presents a flaw in it. If the propounder (vddz) is not able to 
defend himself, it is disruptive (sadhanabhasa) for him and gainly 
(bhisana) for the disputant (prativadi). 

The idea is that the ability to prove the own point-of-view and disprove 
the other’s point-of-view is the fruit of the understanding of the valid- 
knowledge (pramana) and the fallacious-knowledge (pramanabhasa). 
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Wate deal ch tamu a fula ar sara - 


The standpoint (naya), etc., are the means to ascertain the 
nature of the objects - 


AIA A FAVA Ws 


arama - [Gua] aya (ys A ae EU VAM sik 
Wana & aa) [sea] Sa aa wt aa, free f 

[ feanuitaq] 4 ot fear Zz 

(aeqara ct fats & fau aaa aq qa-aure ot frais Z1) 


To ascertain the nature of the objects, other possible 
(existent) subjects [like the particular standpoint (naya), 
the installation (niksepa), etc.] too need to be considered. 


EXPLANATORY NOTE 


Besides the valid-knowledge (pramana), the subject matter of this 
treatise, other subjects like the ‘naya’ and the ‘niksepa’ should be 
understood from other sacred texts in order to ascertain the nature of 
the objects —vastutativa. 

It has been said in the Scripture that after knowing the substance with 
the help of pramana, ascertaining its one particular state or mode is 
naya. Secondly, the scope of pramana comprises all attributes of the 
substance. The pramana is sakaladega - comprehensive and absolute 
—and naya isvikaladesga — partial and relative. 

In brief, naya is of two kinds, the dravyarthika naya and the 
paryayarthika naya. The paryayarthika naya is concerned with bhava 
niksepa — the present mode (parydya) or actual state (bhava) of the 
substance. Since bhava niksepa refers to the mode (paryaya) of the 
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substance, it is specific and falls under paryayarthika naya. The 
dravyarthika naya is concerned with the other three niksepa — nama, 
sthapana and dravya — which are general in nature. The dravyarthika 
naya refers to the general attributes of the substance, and the 
paryayarthika naya to the constantly changing states or modes 
(paryaya) of the substance. That which has the substance (dravya) as 
its object is the standpoint-of-substance — dravyarthika naya. That 
which has the mode (parydya) as its object is the standpoint-of-modes — 
paryayarthika naya. Both the substance and the modes are 
ascertained by the pramdna (comprehensive knowledge).1 


* SAA ATaAT * 


* The Composer’s Endnote * 


Wiaanest, Sarasa: | 
fad AEM Atet:, Wheteetagueny | 


TAG AHA AT HAA HI SIME Hed EL sat TAM 
vefira ara e 

vetenra- [otter ] sa ‘ater’ a1 ar [ atest] east 
(aa) & Wea [Paracas ] 2a sik sae [ aaa: ] af 
weal & [Mfae] an & feu [ ares: are: ] RTS TS 
(Sart) 4 [ Wlareerad] Wen 4 <a (age) & GAM 

[ era] Tal 


1. See, Jain, Vijay K. (2018), ‘Acdrya Umasvami’s Tattvdrthasitra — With 
Explanation in English from Acarya Pijyapada’s Sarvarthasiddhi’, 
p. 12. 
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(a8 aa-uten A fargo fas ss uRee ari at gol ae Zz, 
sat yar 44 ot sa we at wt ae amt ade on fale 
feat 21) 


Like a mirror to reflect the knowledge of the objects-of- 
the-reality (tattva) that are worth rejecting (heya) and 
accepting (upddeya), this treatise (grantha) 
‘Pariksamukha’ has been composed by deficient-and- 
ignorant (bala) me, as if adept in reasoning. 


EXPLANATORY NOTE 





As is the tradition followed by many learned authors, the composer 
(Acarya Manikyanandi) of this profound treatise ‘Pariksamukha’ 
expresses his modesty through this endnote. 

He notes that as the man adept in reasoning concludes the task 
undertaken, he too has fulfilled his obligation by concluding this 
treatise (grantha). 


sta wes: uftede: aura: 
This concludes Chapter-6. 


% ok oR 
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At the conclusion of this worthy endeavour I (Vijay) 
adore and worship the Lotus Feet of Lord Mahavira, 
the twenty-fourth Tirthankara, for continued propitiousness: 


CACAAMTAMPS TATA has SSAA | 
agenenfae: warefra! cada weap ie 
- 3, Wag ‘ae’ 


@ GN fea! Sue Wd (SHARIA WA) Sa (sea), <A 
(sPaaee, Waa), wa (afae-wasr), wae (geet) A fs 
(gol) 21 7a ak VAM A Wer aes (Tare) al face ere 
(qmivad) ae aren @ ait (sharma 4 fa) a at yar 
a sae (sin ael oT Wea are) 21 safes ae atfedia 21 


O Lord Vira! Your Doctrine advocating compassion (daya or 
ahimsa), self-restraint (indriyadamana or samyama), 
renunciation (dana or parigrahatyaga), and meditation 
(samadhi or dhyana) is unparalleled. Through the concepts of 
the partial-standpoint (naya) and the comprehensive-knowledge 
(pramana), it determines, absolutely clearly, the nature of the 
substances; it cannot be contradicted by any other doctrine. 


Bara sa Wes: 


This concludes the treatise ‘Partksamukha Sutra’. 
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ware uriterfiter wre wa fost 


NYAYA TERMINOLOGY AND CONCEPTS 





The term and its description 


valid-knowledge (pramana) | Waror 


The valid-knowledge (pramana) is the definitive --- 
(vyavasayatmaka) knowledge of the self (sua) and of the 
things not ascertained earlier (apurvartha). 


Since pramana (valid-knowledge) enables one to acquire --- 
things favorable and relinquish things unfavorable, 
therefore, it can be nothing but knowledge (jndna). 


The divisions of valid-knowledge (pramdna) are the --- 
direct (pratyaksa) and the other [called, the indirect 
(paroksa)]. 


direct (pratyaksa) valid-knowledge | Waat-WaT 


The knowledge that is ‘vigada’- unambiguous (nirmala,_ --- 
spasta) — is the direct (pratyaksa) [valid-knowledge 
(pramana)]. 


connection of the sense (indriya) | atrant 
and the object (padartha) 


The connection of the sense (indriya) with the external = --- 
objects (— the Naiyayika). 


mundane-direct (samvyavaharika- | Marae -WeIrat 
pratyaksa) knowledge 


The knowledge obtained with the help of the senses --- 
(indriya) and the mind (mana) is partially (ekadesa) 
unambiguous (vigada) — with respect to some part only — 

and is called the mundane-direct (samuyavaharika- 
pratyaksa) knowledge. 
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infallible-affirmation (anvaya) | 3raa 


Infallible-affirmation (anvaya) is when in the presence of --- 28, 44 
the cause (karana) the effect (karya) must exist. Or, 

infallible-affirmation (anvaya) indicates infallible- 

concomitance (vyapti) of the object-to-be-proved (sadhya) 

with the means (sadhana). Illustration: ‘There is the fire 

(sadhya) on the hill because there is the smoke 


(sadhana).’ 
infallible-negation (vyatireka) | ahaa 
Infallible-negation (vyatireka) is when in the absence of __ --- 28 


the cause (karana) the effect (karya) must not exist. Or, 
infallible-negation (vyatireka) indicates infallible-non- 
existence of the means (sadhana) in the absence of the 
object-to-be-proved (sadhya). Illustration: ‘Wherever 
there is no fire (absence of sddhya), there is no smoke 
(absence of sadhana).’ 


supreme-direct (mukhya-pratyaksa) | WA-Wae - Haat 
knowledge - kevalajnana 


When all envelopments (Gvarana) are eliminated on the __ --- 33 
availability of special concomitances, the sense- 

independent (atindriya) and completely unambiguous 

(nirmala, spasta), supreme-direct (mukhya-pratyaksa) 

knowledge — kevalajnana — manifests. 


under-pervasiveness (avyapti) | STemtet 
The mark (laksana) is not universally found in the --- 35 
object (laksya). 

over-pervasiveness (ativydapti) | atierearttat 
The mark (laksana) is also found outside the object --- 35 
(laksya). 
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indirect (paroksa) valid-knowledge | Uet-WATOT 


That which is different from the direct (pratyaksa) is the 
indirect (paroksa) [valid-knowledge (pramana)]. 


The indirect (paroksa) knowledge is that which is caused 
by direct (pratyaksa), etc., and has these divisions: 
remembrance (smyti), recognition (pratyabhijnana), 
inductive-reasoning (tarka), inference (anumadna), and 
the Scripture (agama). 


remembrance (smrti) | ata 


Remembrance (smrti) is caused by bringing to the fore 
the earlier retention (dharand) and gaining the 
knowledge that ‘that’ — particular object — has the same 
form. 


recognition (pratyabhijnana) | yearart 


The knowledge based on the confluence of the present 
vision and remembrance (smyti) of the earlier vision is 
recognition (pratyabhijnana). 


inductive-reasoning (thah, tarka) | ah (he: ) 


The knowledge of infallible-concomitance (vyapti or 
avinabhava) caused through infallible-affirmation 
(upalambha, anvaya) or infallible-negation 
(anupalambha, vyatireka) is called inductive-reasoning 
(thah or tarka). 


infallible-concomitance (vydpti cata, stfeaarara 
or avinabhava) 


Infallible-concomitance (vydpti or avindbhava) is said to 
exist when, invariably, in the presence of the 
instrumental-object (sadhana, hetw) the object-to-be- 
proved (sddhya) is present and in the absence of the 
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object-to-be-proved (sadhya) the instrumental-object 
(sadhana) is absent. 


inference (anumana) | TTA 


The particular knowledge of the object-to-be-proved --- 46 
(sadhya) obtained from the means (sadhana, hetu) is the 
inference (anumdana). 


The acquisition of the knowledge of the object-to-be- --- 46 
proved [the major-term, the probandum (Latin), sadhya, 

lingt] through the means (the middle-term, sadhana, 

hetu, linga) is the inference (anumana). The example is 

to see the smoke and infer the presence of the fire on the 

hill. 


The inference (anumdana) is of two kinds: 1) for-self --- 80 
(svartha) and 2) for-other (parartha). 


the object-to-be-proved (sadhya) | Met 


The object-to-be-proved [the major-term, the probandum_ --- 51 
(Latin), sédhya, lingi] is that which is ‘of-interest’ (ista), 
‘undeniable’ (abadhita) and ‘unproven’ (asiddha). 


the subject-of-inference (paksa) | ual, at 


The substratum of the object-to-be-proved (sadhya) is a 63-65 
the possessor-of-the-attribute (dharmi) or the subject-of- 
inference (paksa — the minor-term, the locus or the 


abode). 
the proposition (pratijnda) | Ufaat 

Statement of that which is to be proved. --- 65 
the reason or the means (hetu) | ad 

Statement of the reason. --- 65, 73, 74 
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The means (hetu, sadhana) whose mark is infallible- 
concomitance (avinabhdava) [between the object-to-be- 
proved (sadhya) and the means (sadhana)] is of two 
kinds: 1) infallible-presence (upalabdhirtipa) and 

2) infallible-absence (anupalabdhiripa). 


the example (drstanta, udaharana) | Geld, See 


Statement of the general rule supported by the example. 


the application-of-the-rule | sora 
(upanaya) 


Application-of-the-rule to the case. 


the conclusion (nigamana) | Fart 


The conclusion. 


infallible-coexistence | aaraatt 
(tathopapatti) 


Infallible-coexistence (tathopapatti) is defined as: ‘In 
presence of the object-to-be-proved (sadhya), the means 
(sadhana) must exist.’ 


infallible--non-coexistence | sara rt 
(anyathanupapatti) 


Infallible-non-coexistence (anyathanupapatti) is defined 
as: ‘In absence of the object-to-be-proved (sadhya), the 
means (sadhana) must not exist.’ 


the Scripture (agama) | area 


The knowledge-of-the-objects (arthajnana) whose 
instrumental-cause (nimitta) is the speech, etc., of the 
Omniscient Lord (apta) is the Scripture (agama). 
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65, 76, 77 


65, 78 


65, 79 


126 


126 
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the general (samanya) quality STATS WUT 
(guna) of objects 


All objects (artha, vastu) have two kinds of qualities --- 
(guna) — the general (samanya) and the specific (vigesa). 

The object of the nature of the general (samanya) and 

the specific (vigesa) is the subject of the valid-knowledge 
(pramana). 


The general (samanya) is of two kinds: 1) oblique-general_ --- 
(tiryak-samanya) and 2) upwardness-general (urdhvata- 
samanya). 


The oblique-general (tiryak-samdanya) is expression of --- 
similarity (sadrsa); as ‘cowness’ — the general attribute of 
being a cow — is present in all cows, black, white, etc. 


The upwardness-general (tirdhvatd-samanya) is --- 
characterized by the presence of the substance (dravya) 

in its previous (purva) and subsequent (uttara) modes 
(paryaya); as the clay is present in all consecutive modes 

in making of the pot (ghata). 


the specific (visesa) quality (guna) fasta wor 
of objects 


The specific (vigesa), too, is of two kinds: 1) mode-specific  --- 
(paryaya-visesa) and 2) distinction-specific (vyatireka- 
vigesa). 


The modifications (parindma) that take place --- 
consecutively in a substance (dravya) are its modes 
(paryaya); like the experience of happiness (harsa) and 
misery (visdda) in the soul (atmd). 


The modification-with-distinction (visadrga-parinama) --- 
that resides in another-object (arthantara) is called 
distinction (vyatireka); like in the cow and the buffalo. 

The two have modification-with-distinction (visadrsa- 
parinama) and that is the nature of the distinction- 

specific (vyatireka-visesa). 
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140, 141 
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the fruit of the valid-knowledge YAU AT Tact 
(pramana) 
Destruction-of-ignorance (ajidna-nivrtti), rejection --- 143 


(hana, tyaga), acceptance (grahana, dddna, upadana) 
and equanimity (wpeksa) are the kinds of the fruit of the 
valid-knowledge (pramana). 


The fruit of the valid-knowledge (pramGna) is, from a --- 146 
particular standpoint (kathancit), indistinctive (abhinna) 

from the valid-knowledge (pramGna) and, from a certain 

other standpoint, distinctive (bhinna) from the valid- 

knowledge (pramana). 


the fallacious-knowledge Warona4ra 
(pramanabhasa) 


Other than those mentioned under the valid knowledge __ --- 148 
(pramana) constitute the fallacious-knowledge 
(pramanabhasa). 


Opposite to the own-nature (svariipa), number (samkhyda), --- 148, 149 
subject (visaya), and fruit (phala) of the valid-knowledge 
(pramana) constitute its fallacy (abhasa). 


Comprehension of the own-nature (svarupa) that is 
contrary to the nature (svaripa) of the valid-knowledge 
(pramana) is the fallacy-of-the-nature (svartipabhasa). 


Comprehension of the number (samkhya) that is contrary 
to the true number (samkhyd) of the valid-knowledge 
(pramana) is the fallacy-of-the-number (samkhyabhasa). 


Comprehension of the subject (visaya) that is contrary to 
the true subject (visaya) of the valid-knowledge (pramana) 
is the fallacy-of-the-subject (visayabhasa). 


Comprehension of the fruit (phala) that is contrary to the 
true fruit (phala) of the valid-knowledge (pramadna) is the 
fallacy-of-the-fruit (phalabhasa). 
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the fallacy-of-remembrance PROTA 
(smarnabhasa) 
Application of the knowledge that has not been acquired --- 157 


earlier in form of retention (dharanda) and thereby 
mistaking one for another is the fallacy-of-remembrance 
(smarnabhasa); like mistaking Jinadatta for Devadatta. 


the fallacy-of-recognition Wears 
(pratyabhijnanabhasa) 


To recognize the ‘similar’ object as the one seen earlier, —--- 158 
and to recognize the object seen earlier as the ‘similar’, 

are examples of the fallacy-of-recognition (pratyabhi- 

jnanabhasa); like the failure to differentiate between the 

two offsprings born at the same time from the same 


pregnancy. 
the fallacy-of-induction | wear 
(tarkabhasa) 
The knowledge that recognizes infallible-concomitance --- 159 


(avinabhava) between objects that do not have such 
concomitance is the fallacy-of-induction (tarkabhasa). 


the fallacy-of-inference | SAMA 
(anumanabhasa) 
The misuse of the constituents of inference (anumdana) --- 160 


like the subject-of-inference (paksa), the means 
(sadhana, hetu), and the illustration (drstanta) is the 
fallacy-of-inference (anumanabhasa). 


the fallacy-of-the-subject-of- Tary4rea 
inference (paksabhasa) 


The fallacy-of-the-subject-of-inference (paksabhasa) is a 160 
making something that is of-no-interest (anista), 

deniable (badhita) and already-proven (siddha), as the 
subject-of-inference (paksa). 
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the fallacies-of-the-means sara 
(hetvabhasa) 
The unproven (asiddha), the contrary (viruddha), the --- 169 


unconstrained (anaikdantika), and the futile (akincitkara) 
are the four kinds of the fallacies-of-the-means 
(hetuabhasa). 


involving infallible-affirmation - 


the fallacy-of-the-illustration | Staqa-Gee TTT 
anvayadrstantabhasa 


The fallacy of the example or illustration (drstanta) of --- 186 
the kind infallible-affirmation (anvaya) — 

anvayadrstantabhasa — is of three kinds: 1) the 
unproven-object-to-be-proved (asiddhasddhya), 2) the 

unproven-means (asiddhasdadhana), and 3) the 
unproven-object-to-be-proved-and-means 

(asiddhasadhyasddhana). 


the fallacy-of-the-illustration erleath-seraraat 
involving infallible-negation - 
vyatirekadrstantabhasa 


The fallacy-of-the-illustration (drstantabhdsa) involving --- 190,191 
infallible-negation (vyatireka) — vyatirekadrstantabhasa — 

is of three kinds: 1) of the unproven-object-to-be-proved 
(asiddhasddhya), 2) of the unproven-means 

(asiddhasddhana), and 3) of the unproven-object-to-be- 
proved-and-means (asiddhobhaya). 


the fallacy-of-usage-for-the- arel-warrara 
uninitiated (bala-prayogabhasa) 


Of the five limbs of inference (anumdna) [the proposition --- 195 
(pratijna), the reason or means (hetw), the example 

(udaharana), the application-of-the-rule (upanaya) and 

the conclusion (nigamana)] if any is (are) missing, that is 

the fallacy-of-usage-for-the-uninitiated (bdla- 

prayogabhasa). 
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the fallacy-of-the-number | WaroT-aeaTarat 
(samkhyabhasa) 


To make statements like ‘only the direct (pratyaksa) is 
the one kind of the valid-knowledge (pramana)’ is the 
fallacy-of-the-number (samkhyabhasa). 


the fallacy-of-the-subject | Waror-ferrarsira 
(visayabhasa) 


To make only the general (samdnya), only the specific 
(vigesa), or both the general (samadnya) and the specific 
(vigesa) but independent of each other, as the subject of 
the valid-knowledge (pramana) is the fallacy-of-the- 
subject (visayabhasa). 


the fallacy-of-the-fruit YATUT-Hearayrat 
(phalabhasa) 


To consider the valid-knowledge (pramana) and its fruit 
(phala) either as absolutely (sarvatha) inseparable 
(abhinna) or absolutely (sarvatha) separable (bhinna) is 
the fallacy-of-the-fruit (phalabhasa). 


the particular standpoint (naya) | wa 


It has been said in the Scripture that after knowing the 
substance with the help of pramana, ascertaining its one 
particular state or mode is naya. The scope of pramana 
comprises all attributes of the substance. The pramdana 
is sakaladesa — comprehensive and absolute — and naya 
is vikaladega — partial and relative. 

Briefly, naya is of two kinds, the dravyarthika naya and 
the paryayarthika naya. That which has the substance 
(dravya) as its object is the standpoint-of-substance — 
dravyarthika naya. That which has the mode (parydaya) 
as its object is the standpoint-of-modes — paryayarthika 
naya. 
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uRfRTE-3 APPENDIX-3 


WATTS IAMS 
PARIKSAMUKHA SUTRA — RECITATION 
Yar: Uftede: 
Waronradtatargetasreantsrata: | 
gia aed aatcien faegued oreitre: 
rarqatderarancath AM WATT 112 
fenfeamttcakenara fe wart adt arate aq uit 
Afayaaietee TANS TATA 13 
siafradisqata: irs 
gests PARA tA 
Tala Waa FT CATA: 116 11 
AAA ACTATA 9H 
wenenern afar ici 
BHAT HUA A: USUI 
VAAN ST TATTATALAT ott 
al at aafanirrmedneatiresetca aa Tes ue 
Wettad ez 


AAV Cad: UAT 1Vsil 





fedta: ufrase: 
aaa ug 


uffeTE-3 Appendix-3 
Waaarvard uz 
fate Were 13 
Wiener fase at waar Aerery isi 
shoatgaritrd tera: aerate iyi 
water rut utseraraarad 16 
ASAI ARATT AMAT Ae PMTSHAMAAK SAM AAaTT 1191 
Tea AeA Walrad ue 
Taras fe ula creams 18 
PRU aT Uttara HOnfea ARTA: Ugoll 
AMR arafayeea Rae ATTA AST ULL 


MARU FUOTTAS T UWlaeraTaT V2 UI 
qdta: uftasa: 
Ute Ue I 
Teenie arrears waz UR 
Geaniastatraran dfecarent eyfa: 13 
@ tae Bat si 
aerfeaitenfe tet 
am @ Ward eaed:, Wrage Waa:, wifaeterot 


wfes:, saree eH, Gatsafreants ie 11 
Soe SAAS: 19 
soured vara 7 walt ci 


Pariksémukha Sutra Ware Ta 
BMsSTHaT PEAT A aera AT Us 
AEM, AAA ATATATAA, Ug oll 
metered Pivaat Fa: ugg 
PEMA SATA: VII 
PEAR Sahay ASEM: 123i 
TAA: HAART PA HATS: ULI 
WHAT: gail 
senarantteg MMT Veil 
Riana Aes BAT Meats ITA loi 
areraanteatadrat: werd ar yfedterantirararr geil 
a aftgatae widarher: gait 
UAT Bhat AaATaA RoI 
met ad: aafaafgioret at ef ure 
Tat sft Aart URI 
Uhaaet eat 1e3u 
facncahtag aR Uday BTET VI 
atta aedat ariet arfearorg 12411 
WATT FT Mea fayTeSa ze 1 
afaara est: uur ore sft aa iio 
caret fared ert Wat Re 
IMT ACASATAT UR 
MAMMA TATA WaT TAAL BON 
mreaafatr aemesatasterra wereratadarad 1320 


uffRTE-3 Appendix-3 
cat at fret Sasa WAMAA A Taras uBR 
Udagavarars AeeTITA, BRU 
a fe aceaufaarag aa aatedt gctta SAINT, BNI 
defartaratvaare at faust ateengaroractica afc: sul 
ateatad a Past aa q enttedata aiguicrdataeat Bae 
SSAA 13 1 
wife anftcanond aafaasqwarnea AeA: BVI 
aerate aearatafor aera weeatt usc 
BUSAN 1138 
AU a aag, Meaafator sqrt erncaragya4rd, tro tl 
Raat A A SURUATAMTaaa ATS HEA ACUANTAT se 
meee ATT VI Ware AT aTSSTTAN TT, USA 
Gert BM stageatatatea4rd ssi 
Maa A TA Ward ASAATSTA: SSI 
AeaATM a TAA BA Head UT cafatHgera: U4 
SASS SUA: eI 
Glaser FATA sill 
STAT FAT Use 
rarest tert ise 
TAATATATITT Ito! 
Te I ACHAT ASAT G8 
ARTA AACA UG 
OB Sagaaererpreterteard 13 II 


Pariksamukha Sutra Warypa Ta 
SCID DIRE DIPS MGIC ose mend] 
sifeegrrctteatael aret-carererersenUya AAS AT NST, a I 


TR SaraMieestehena feta 
TAROT SAA AAA ASANO TAHT NE I 


AO Yaaro agartat areca AISI: eI 
merida aerate wea wes 
Aga Sat fe Tea MPA Wee II 
PEAR TERA RERUNS UTSTST GON 
Uhura yer:, HaHa A Ua A Ua Tel sat Ae: I 
dave, Tenens seq A UUs, WA Adel Tel saw 
SAAT: | HAVA AT, TTA 1G 8 1 
seed eet gfgeatenta: eM 
RAAT DATA 1G 31 
See Whe Hrtntead uevil 
JIM AUT: Wrest We G4 I 
SEA Ag fergs WH TAT, G5 
faegaquctter: Urttet AAT Nel 
Area vitreast sitar ec 
ATTA VTA FATT 1S 1 
ATR, SHIRT GEA EAM Neo tI 
Aewatt Wena wrens Taeear Woe 
aremeurtinigniegd ysiteara, 102 
ae Art aaa sattanrestard 193 11 


uffee-3 Appendix-3 
stfereagryaettest: waaay Eetet- 
AMAA THATS ASAT TTTETASTT MI 

ARTA Yeret ATS TATE: 19 
area ETAT qaTTTCTSY: 19K 1 

ASAT aa ATCA SHAT TCTEN: UWI 

AA FAIS: MW9S 
a afeeafa qed wend Hirentearqacrel: 198 tl 
Aremeurfordeataara Ad Ws icon 
ARTA PACTS ATAU TEN: US 
freagrctafat ten-faegartanuravranqaetertend 21 
aarferitirh cnfafasratsha Prreerereracrel: 1630 

steaa fet qsaftredarmarand es 

SAMA TRAHAN: UG I 

RAR PTAA AAT MAA CG I 
BYea Uh aK: TTA Ucoll 
rtareinfegrreacrelt ec 

Aa Tera Wientst WIR HUTS aga 
faegeratacrell Aa 128 
QOAT AMTTTAISAITITTAT AT Uo 
air creda quanta 192 


sama fe ae erftarect fasta ar a areaasor 
aeraraensea use 


Maat a areafate: esi 


Pariksémukha Sutra Ware Ta 
OF Veta HATA: Ie 
MATA ATATAATTAPTA: USGI 
REMMI Aas Meatea aequiaatteda: usa 
aa Rates: Ura igi 


aaa: uftese: 
warafasraran deat fara: ei 


SHAMAN AIMaa at eA Reefer 
Rafaaaoakunearettraaaayst 1211 


arr gem feretqectarsyerd 3 
AERA BUSH SSy Wega si 
TIMNfadioantigenmeda Wet tarenfey ue 

fasrayaTt 1611 
cater verd Nel 
wefan gat afar: uo: water area edfaereread uci 
aatarea feragerakorat cafitat wrafearteardt ue 


Usada: uftade: 


STAMPS Her 12 1 
warorretita frat TRU 
a: Ufinitt a wa Ramat werent sted fst welt: uan 


uffeTE-3 Appendix-3 
WS: Uta: 


AAS ATTA 11 
sradfafenietnsesteagrarea: WATOTSTAT: 11211 
afararregincar ara 11311 
FRONT A A aT OA ATT SMe AAAT USI 
FMAM AAA AT ET I 
save Veet dare cheers reste afafrarad 16 1 
aeresta wat Uerara Hae SLUT Mg 
satetetteta at Goad raat A saga AMT uci 
West adad ahaaa aa west aacmafeente Waray ue 
THE TAA THAT gol! 
SOTA 1122 11 
dathteette: UaTATA: ULI 
siPret Hara eae: Braz: USSU 
fag: saut: vrea: sft gw 
SA: WAAC aaa: get 
wa Ware gar sistema ee 
sTaRU Yer: HdHas Ala gil 
Waray wd: qearfsracaratad ee 
Ufa Rae Wea garesafatad eet 
Ae A ae TearaisemaanaeegaeAaaAT URN 
grarirea stesso: 12 UI 


Pariksémukha Sutra Wanye Ta 
TAM MAP TAM SHA: URI 
stearic: Uo wearer ust 
TARUOTATATA URS 
sea Wray WAPAT TATT UG 
TT ATTA MAI Wee URE I 
aerated uot vied: dH UI 
PATA AAT RS 
fanttamizaanteararar fregisakunet yreq: tear ure 
faaasafaegatataitata: soll 
PivaaghPra: veg: Wrarag Fea Use 
aes Preiser Frraard 1I 
wisagited at Aeat aaa uss 
Raat aeaearfatarg sil 
fag weentearfira a aret tattenisarcmt: sell 
Fees: MAU: Ver: META BE I 
ferisaeRUT Zl 
aaron stagerarfeca4el feafsarcndasreaeard 3 i 
MAT Waa SST STATINS Uereraula stead Bei 
TST BAIS aA TT: UO 
USA: Weal sudralarseaqaaATIS a SL UI 
fantacy sented aaah ise 
fagartenstimeag ia us3 i 
afertastgagaiter: wifratsaqassmerad sei 


uffTe-3 Appendix-3 
fartineaftera oar qararekery isk 
SAAT: UsaTaaay Peer TAT Se I 
afar tet yaaraeteed feet aa verre: sft ise 
qrayararars AT ise 
TATA TAATTATAA 18 11 
STM WHAMATATAN TT 1 
WTA ATE TATA TT TTT 1 8 
GO AeA Alea: Ua, aaead ATOTaHT: 1K 211 
Tega sharers sft AT Us 
fareareary 14st 
Waatae Warofenfe PETIT ek I 
cieratteret wearer: uteiearfearrrercs 
WMV eaagta TAA UAE UI 
2 TESTES Setar 
VAAN aaa heheh: SATA. Ite \9 
SAMUS GTA WAC US UI 
AHA STATA WHOA TATUM ATT. 11S UI 
Wiad aT Tea Ug oll 
favarare: arr fasrat ga at Tata 1G 21 
AM STAMAT, HTAALUTST UG 2A 
PAA BUOY AdareaharaVarcad 1G 3 1 
Tat UU ACMA NEI 
PTAA TAA TAT GY I 


Pariksémukha Sutra Ware Ta 
wena: Waronefia fata at esi 
ANS AGIAENTTITA: Ug Vil 
STATA A AHCUT HTT MGA SHAMS TT, G6 
WATTS SMTA STATOTAET 1G 81 
WAG We: 190 it 
Us CUAMANAASTTTA: 198 I 
AAAS: MoeR I 


Wada are sedaeutad weakest artes: 
mreaaaren wires SHOT AT Woz 


Awa A aNTHaAT West 


WiaqaMat, SAAT Ta: | 
diag wget atet:, Whearearagrary 


a 


uftiets- APPENDIX-4 


GUIDE TO TRANSLITERATION 


Devanagari IAST* | Devanagari IAST | Devanagari IAST 
a a +> gha q pa 
3 a S na 7 pha 
g t aq ca q ba 
3 i o cha q bha 
3 u a ja q ma 
a u a Jha q ya 
U e I na X ra 
u ai z ta a la 
at O 3 tha q va 
ail au Ss da a Sa 
We r So dha q sa 
% ! Ty na a sa 
a m a ta Fd ha 
ST: h q tha al ksa 
C7 ka q da a tra 
ag kha gq dha a jiia 
7 ga q na A sra 











*TAST: International Alphabet of Sanskrit Transliteration 
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Sacred Jaina Texts from Vikalp Printers 


Acharya Kundkund’s 


Samayasara 
WITH HINDI AND ENGLISH TRANSLATION 


sine Gage farhaa 
AATaT 
¢ Prakrit * Hindi ¢ English 


_ Foreword: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


e Published 2012; Hard Bound 
e Pages: xvi + 208 
e Size: 16 x 22.5 cm 


Shri Amritchandra Suri’s 
Purusarthasiddhyupaya 
Realization of the Pure Self 


WITH HINDI AND ENGLISH TRANSLATION 


ot srarargent fearhara 
¢ Sanskrit * Hindi * English 


_ Foreword: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


e Published 2012; Hard Bound 
e Pages: xvi + 191 
e Size: 16 x 22.5 cm 
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Acharya Kundkund’s 

Samayasara 
WITH HIND! AND ENGLISH TRANSLATION 
‘The 


© most profound and sacred exposition 
in the Jain religious tradition. 


strerart apcape farfaa 
UATATS 


z Foreword by: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


ISBN 81-903639-3-X Rs. 350/- 


Shri Amritchandra Suri's 
Purusarthasiddhyupdaya 
(Purushartha Siddhyupaya) 
Realization of the Pure Self 
WITH HINDI AND ENGLISH TRANSLATION. 


ott aprergah-fartat 


qearettagyart 


¥ Foreword by: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 





ISBN 81-903639-4-8 Rs. 350/- 


Acarya Nemichandra’s 
Dravyasamgraha 
With Authentic Explanatory Notes 
ara Afra farfaa 
gadde 


¢ Prakrit ¢ Hindi ¢ English 


_ Foreword: 
Acarya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 


e Published 2013; Hard Bound 
e Pages: xvi + 216 
e Size: 16 x 22.5 cm 
Acarya Pijyapada’s 
Istopadesa - 
The Golden Discourse 
ara aera fara 


Panta 


e Sanskrit ¢ English 


- Foreword: 
Acarya 108 Vidyanand Muni 


Translation and Commentary: 
Vijay K. Jain 


e Published 2014; Hard Bound 
e Pages: xvi + 152 
e Size: 16 x 22.5 cm 


Acarya Nemichandra’s 
Dravyasamgraha 
(Also: Dravya Sangraha, Dravya Samgraha) 
With Authentic Explanatory Notes 


arerd Afirerg farted 
Saree 


~, Foreword by: 
Acharya 108 Vidyanand Muni 


English Translation, and Edited by: 
Vijay K. Jain 





ISBN 81-903639-5-6 Rs. 450/- 


Acarya Pujyapada’s 
Istopadesa - 
THE GOLDEN DISCOURSE 


Foreword by: 


Acarya 108 Vidyanand Muni 


VIJAY K. JAIN 





ISBN 81-903639-6-4 Rs. 450/- 
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Acarya Samantabhadra’s z 
Acarya Samantabhadra’s 


Svayambhistotra — Svayambhistotra - 


* Adoration of 
Adoration of ; The Twenty-four Tirthankara 
The Twenty-four Tirthankara tek aici ttn 


area wana farfaa 
¢ Sanskrit ¢ Hindi ¢ English 


- Divine Blessings: 
Acarya 108 Vidyanand Muni 


Translation and Commentary: 

Vij ay K. Jain Divine Blessings: 
Acarya 108 Vidyanand Muni 
e Published 2015; Hard Bound 
e Pages: xxiv + 220 


e Size: 16 x 22.5cm ISBN 81-903639-7-2 Rs. 500/- 


VIJAY K. JAIN 





Aca ioe Samantabhadra’s Acarya Samantabhadra’s 
Aptamimamsa Aptamimarisa 


(Devagamastotra) 


(Devagamastotra) Deep Reflection On The Omniscient Lord 
r : 
Deep Reflection On The Omniscient Lord ; 


(zanna ) 


ara aaaag farfaa LB 


e Sanskrit * Hindi ¢ English 


Foreword: 
Acarya 108 Vidyananda Muni 


Translation and Commentary: 
Vijay K. Jain Divine Blessings: 


Acarya 108 Vidyananda Muni 


e Published 2016; Hard Bound VIsAY K. JAIN 


e Pages: xxiv + 200 
e Size: 16 x 22.5 cm ISBN 81-903639-8-0 Rs. 500/- 
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Acarya Samantabhadra’s 
Ratnakarandaka- 
Sravakacara — 

The Jewel-casket of Householder’s Conduct 
sara wate farrara 
TARTU SHATAHTATT 


e Sanskrit * Hindi ¢ English 


Divine Blessings: 
Acarya 108 Vidyananda Muni 
Translation and Commentary: 


Vijay K. Jain 


e Published 2016; Hard Bound 
e Pages: xxiv + 264 
e Size: 16 x 22.5 cm 


Acarya Pijyapada’s 
Samadhitantram - 
Supreme Meditation 
ara. yeerare fark 
e Sanskrit * Hindi ¢ English 


7 Divine Blessings: 
Acarya 108 Vidyananda Muni 


Translation and Commentary: 
Vijay K. Jain 


e Published 2017; Hard Bound 
e Pages: xlii + 202 
e Size: 16 x 22.5 cm 





Acarya Samantabhadra’s 
Ratnakarandaka-sravakacara - 
The Jewel-casket of Householder’s Conduct 


arard aaaag farferat 
TAR SH AAT Aa 


Divine Blessings: 


Acarya 108 Vidyananda Muni 


VIJAY K. JAIN 


ISBN 81-903639-9-9 Rs. 500/- 


Acarya Pajyapada’s 
Samadhitantram - 
Supreme Meditation 


Divine Blessings: 


Acarya 108 Vidyanand Muni 


VIJAY K. JAIN 





ISBN 978-81-932726-0-2 Rs. 600/- 
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Acarya Kundakunda’s 
Pravacanasara — 
Essence of the Doctrine 


sad Bae farhaa 
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Sas FAAS (COAT GET Vet) A Aare’, Prager Ga ATs ‘aR Sear’ 
2, 4 afea tea ot wats wet afergad aaten & are at dk fas & Pafet qo 
apt cafe art 21 afergeen St S-Se r Fes fener Ta S SAK st=I Hal HT ISA 
fr Tat 21 wera (SS) AR ara S afatered ae a a sei S yea t sa 
ARIA Hed Zl Fel sel aH wT fafa (slot), sea (See) sik a (AIT) 
wy Tara al fed EU @, Fal ae ad 21 sas Wars 4 ae tt wahira 
fon @ fe fea var wet aden wart eet 4 fee aegqas warranfira & ae 
or afer a fag el 4 oan 21 areal SaaS PS AT A ato aed f 
fe 3a Bia oT sera dt aa @ fe ST i ae st al Vear aed Z, 3k 
Ged wae & y-col al aA at fret esr @, sam fed ae ‘fea & 
sae FE SH 
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oH wet A ‘utlenge aa’ ~a-ea Sts US 
war gars @ feet wart wa yarnsre al fase 
fad at ae @1 wargaieindt Wana WAT 21 
food fea at uit wd afed a oer aa @ ta 
wen aes Sa St TAT V1 St WaT a fat 
feaan @ ae Fare 21 sade afte 
Tare WAM wa Ware ht fare area 
‘adem wa’ sit dea Fo ate) aerfa =re-fom 
farncat & fee ‘utternpes ga’ Wer yer-Te sI 

Tafa oa =a fara fora ai ufd ég fava 4 afe<t-ont ira sat 
om uftate tq ace, fara-sed, Per ae-siheer smga, fata aaa 
TAT aA oe fas st farsa sa (eetgs) A ote Ba’ SH stirs A 
facdern at ¢ ae wees @1 agar ae geod seal sta —srfeten WT TA-eeT 
oh fore fest Sieea VATAT ATS HOM STH Aa-Aa Aa Hh Few Aer SAG! 
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